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The Dramas of Bhasa 

By 

Jtotischandra Ghatak, M.A. 
Book I 

The Age of Bhasa 


The thirteen dramas of the Trivandrum Sanskrit 
Series which have been published by MM. T. Ganapati 
$astri and have been ascribed to Bhasa have created 
quite a sensation in the literary as well as in the historical 
world. The dramas are : — 


1. S vapna- vasava-dattam 

2. Pratijha-Yaugandharavanam 

S. Panearatram 

4. Avi-marakam 

5. Bala-caritam 

6. Madhyama-vyayoga 

7. Duta-vakyam 

8. Duta-ghatotkacam . 

9. Karna-bharam 

10. Uru-bhangam 

11. Abhiseka-natakam 

12. Carudattam 

13. Pratima-natakam 


(3 Acts) 
(6 „ ) 
(8 „ ) 
(8 ) 

( 5 .. ) 
(1 Act ) 

(1 » ) 
(1 » ) 
(1 „ ) 
(1 » ) 
(6 Acts) 

(4 » ) 
(7 „ ) 


Now, there have been two schools, to speak broadly, 
as regards their view about the antiquity of these works ; 
one school holding that the author was the well-known 
Bhasa mentioned honourably by both Kalidasa and 
Bajjabhatta, while the other maintaining that the author 
of these works is not Bhasa at all; he must be an 
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Kalidasa and Bana, very probably in the latter part of 
the 7th century or in the 8th century A.D. 

Now, those scholars who believe that the author of 
these works is Bhasa and the true Bhasa alluded to by 
Kalidasa and Banabhatta, fall broadly into four classes - 

(1) One group holding that this Bhasa was anterior 
even to Kautilya and flourished before the 4th century B. C. 

(2) The second maintaining, that the poet came after 
Kautilya but before Patanjali, that is he flourished between 
4th century B.C., and 2nd century B.C. 

(8) The third believing, that the poet came after 
Patanjali but before As'vaghosa that is to say, flourishing 
between 2nd century B.C. and 2nd century or 3rd 
century A.D. 

(4) The fourth saying, that the poet came after Asva- 
ghOsa but before Kalidasa that is to say flourishing between 
2nd or 3rd century A.D. and 5th or 6th century A.D. 

To the Pseudo-Bhasa school belong Mr. Barnett 
(L.D.), Bhatta Nathasvami and others ( vide J. B. A. S., 
1921, p. 587 ; Indian Antiquary, 1916, p. 189) ; (Bulletin 
of the School of Oriental Studies, London Institute, 1920.) 

To the 1st subdivision of the True-Bhasa school 
belong Mr. T. Ganapati Sastri, Hiraial Amritlal Shah 
and many others. (Vide Introductions to Svapna and 
Pratima ; Indian Antiquary, 1916, pp. 112-15, pp. 125-29). 

To the 4th subdivision, belong Lesny and others. 
(Vide Z.D.M.G., 3918, pp. 203 £.). 

Now let us first weigh the arguments of the Pseudo- 
Bhasa school on the one hand and the True-Bhasa on 
the other. ' ,, 

The Pseudo-Bhasa school fortifies itself chiefly on 
the following grounds — 

(1) That, of the fourteen verses ascribed to Bhasa by 
different writers and anthologists, not one blessed verse 
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The verses are : — 

(l) WRfHwif 

fsnafa flptf sttct ?rT?f rm: $m i 

WSfftr eppr '3% tT RhRFT% 

g»sr€t 5T^cr ^w»t *cm h” 

(SubhS§ifcSval!, 1619) 


The same verse is given in Subhasitaratna-bhanda- 
gara, p. 321, SI. 51, as follows : — 

*3rrf*f 

%' «f isrftnf <jr i 
fatefrw ’srosf mm f% 
sn?fNf%?i W IfeST ffft «” 

(2) TnWrd tra 

^ erscpgrr^ ipcf?f 

WPFTfC^ 3 ^ fajRSffi II ’ 

(SSrngadhara, Y. 3640 ; Subha§iUvalI 1994. Aco. to 
SadiiktimuktSvall this is a verse of R&jasekhara.) 

(3) mm?mnmwm (mm) (feraf&i) 

ft1%r! %mi * w qf^5I% 

*(*)** raw ^ *rei*j; ii 

(SubM-1628 Sarnga-3560) 

(4) dw^njf?! #Nr wifTOsr: 

W* iTOfjfa ffl^fiT^racra: i 

^Sffcjfawwr: ( suffer » ) 

3ft# wJsrsfwfe w*. ii 
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(5) 5 -.to wft y-ftwi ow'rnnw 

|S 1 

TO tfh wi: «**** ^ 

hAi nfimt: *ret iftaw: S’ 51 ,ral " 

(SobhS-1353) 


(SubhS-1286). 


(6) wm ^ *n fafatw^wwrar 
<sm 

^ f cRTft w farfara far ?rw. a 

(7) 1 (T) 

m * ftwv«s*ro* * B 

(«nW<lB») Acc. to Abhinavagnpta « Dhrany®- 
loka-'ocana. (Nirnaya Sigar Ed., p. 1521 1- )• 

(8) 

fg'VTTojfa ^^sWef^^T • 

^fnOT-'OT-tlfl^ 2 r ft 

(Sarfiga-3292} (^^ifq-aoc, to ppRIIlf) 

( 9 ) *f 5 rai*n*tn«« t 

$m*rt**- w *mswraflfa: » 

(§Srnga-3330) (‘*flSS«rai acc - to 

WFreWn* aco, to 

(10) WSTtW 8 !^ cmaigy-JI^^HciA^^- • 

fas^gOTreraEtsn sirat ’awt ft 




(ii) 

nft^tsr farfawt mwmxfa \ 

(fan) ^P8n *«fa»faro3 
n^a 1 ^ fa$ fafafar. *1^3 *: » 

®* v (Sadukti) 
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jffsmfsrwwT'Ihra sjfwVin i 
'srfwwaftwif : 

(13) $*r 

mw. i 

^k«ts*r«ia?raf ukrauf-M) 
mm, * fq^firnfa: (l 


(Sadukti) 


(Ascribed to BhSCsa by Somadeva in bis YaSastilaka ,* 
but found to occur in MatfcavilSsa Prahasana of 
Mahendmvikrama). (This shows the hazy and 
unreliable character of the references of writers 
as to the authorship of old verses). 


(14) ?rofq 

?f<?k ^Twhut 1% kwtsk i 
l*ww: sareiiht (*sft) ^ 

TVTfn?t fan* ^ fa#sfa a 

. (Ascribed to WH in JUlftWW) 


(2) That, of these fourteen verses, one distinctly refers 
to ‘ Svapnavasavadatta ’ Nataka, the referer being 
Abhinavagupta who, in his commentary Dbvanyaloka- 
lOcana says : — 

mj ^?re2C5f?flW?I2%— 

“sfwJTObTz snwvrf ^tra^r i 

¥f sfaOT WTOf % ^qcR'Sn ll” 

©V 

and that this verse should have occurred in the Svapnana- 
taka of the Trivandrum series. But it does not. 

(3) That it is a striking fact that none of these 
dramas gives the name of the author. 
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(4) That at the close of the drama “ Svapna-nataka ” 
“ffif ^{?RT22IW^f%cT^” is given, and that in no reading the 
full name ‘ Svapnavasavadattam ’ is given. 

(5) That even accepting that ‘ Svapna-nataka ’ is no 
other than ‘ Svapnavasavadatta 5 nataka, it requires to 
be proved that all these thirteen dramas come from the 
same pen, there being no positive evidence for it. 

(6) That the Svapnavasavadatta referred to by 
Sarvananda in his Tlkasarvasva (a gloss on Amara Kosa) 
must be an entirely different work, since that one has 
got for its plot Vasavadatta’s marriage with Udayana 
while the present one has got Padmavatfs marriage 
with him as the plot. 

(7) That the verse cannot be called 

an omission from ‘ Svapna, 5 since even according to MM. 
T. Ganapati Sastri, such a verse cannot properly find a 
place in the Trivandrum drama. 

(8) That the very name ‘ Svapnavasavadatta ’ does not 
at all fit the Trivandrum drama, since the event from 
which a drama derives its name, must have an importance 
or in other words, it should give effect to further 
development of the plot ; bqt it does not do so here. In 
Abhijnana ^akuntalam, the ring which is the Abhijnana 
(i.e., the object of recognition) is the central point of the 
plot of the 4th, 5th and 6th Acts and of the 7th Act to 
a little extent. It is introduced in the very first Act 
where it serves the purpose of the King being recognised 
by the maidens. Thus, Kalidasa is fully justified in 
giving the name Abhijnana Sakuntalam to his play. The 
name Mudraraksasa too, depends upon the pervading 
importance of the seal. The name ‘ Vikramorbaslya ’ 
means, according to some interpreters, “ the work on 
TJrbasi, having valour as its important feature.” It is 
justifiable because Pururavas’s valour releases Urbasi 
from prison. 'Also his valour is the cause of Indra’s 
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allowing Urbasfs union with Pururavas. In Mricehaka- 
tika, the event of a Clayeart, has for its sequence 
CSrudafcta’s accusation, which resulted in speedy 
destruction of Palaka through the hands of Carudatta’s 
Mend Aryaka and his party and thus brought prosperity 
to Carudatta. In Trivandrum Svapnanataka, the Svapna 
has no appreciable connection with the main plot. So 
that, judging from the standpoint of the significance of 
the name in the development of the drama, the true 
drama may be said to have no real value of the title. 

(9) That ‘Daridra Carudatta,’ drama referred to 
by Abhinavagupta cannot be the same as * Carudatta ’ as 
we have in Trivandrum collection. 

(10) That the technique of the Trivandrum group is 
strikingly similar to that of a seventh century play called 
‘ Mattavilasa 5 and that therefore, both must have 
hailed from the same or approximately the same period. 

(11) That there is very probably a sly reference to 
Ter-Maran Rajasimha I (C. 675 A.D.), a 7th century King, 
in seven out of thirteen dramas in their final verses. 

Now, before examining the cogency of these issues, 
let us accept for argument’s sake, that the Trivandrum 
Bhasa is a false Bhasa, by starting an enquiry on the 
basis of sirffre gffa pa jwfsf or the Negative Method. 

So, accepting this Bhasa to be a false Bhasa, we are 
constrained to acknowledge the existence, of two ‘Svapna 
Vasavadatta ’ dramas. Now, with regard to such a forced 
conception, we have to say only this, that such a thing 
as two dramas having identical titles, affords no parallel 
in the history of Sanskrit literature. The latter poet, 
would, at least, modify and improve the title, in case he 
is unable to invent a new one, but he would, in no case, 
employ the same used title. Besides, we would be further 
constrained to admit that such expressions as “sjiifa % 
etc., must have been borrowed by our poet 
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from Bhamaha and not by Bhamaha from the poet. It 
is an well-known and thoroughly established fact, that 
treatises on Rhetorics quote from poets and authors ; 
but poets or authors never borrow expressions from 
Rhetoricians. 

A hypothesis is said to be valid even as a working one, 
so long as the truth contained in it, does not collide with 
any well-established law or fact. Judged from such a 
standpoint, our hypothesis that the Trivandrum Bhasa is 
a Pseudo- Bhasa, comes to be invalidated, at least in so 
much as it clashes with these fairly well-established 
truths. 

Now, let us answer the aforesaid eleven issues one 
after another — 

(1) Not one even of the fourteen verses which have 
been ascribed to Bhasa, is found to occur in any of these 
thirteen works. To this we offer a three-edged answer. 
Firstly — all the references to different poets as are made 
by anthologists or other writers, are not found to be 
correct. This has been quite a familiar experience of 
those who have taken any pains to trace the various 
verses to their real authors under the guidance of the 
anthologists. So, we need not multiply examples for this. 
( Fide 3i3if%3T3fT ascribes to “irfftSTf,” etc., which verse is 
found in ) Secondly— the same verse is ascribed 

to different authors by different anthologists. For example, 
is ascribed to Vikramaditya by Vallabha- 
deva (in his Subhasitavalf) ; to both Vikramaditya and 
Mentha, by the compiler of Sarngadhar-paddhati, to Band in 
by some, to 3udraka by others, to Bhasa by some others. 
Thirdly — all the works of Bhasa, have not yet been 
brought to light. Tradition ascribes to Bhasa the 
authorship of some twenty-three dramas. Pandit Srlnibasa 
Sastrl is credited with possessing in his library such 
dramas of Bhasa as (1) Kiran&vall (2) Mukutafca4ita, 
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(3) Udatta-raghava, etc. The pandit’s younger 
brother Pandh Narayan Sistri speaks to the same effect. 
(Vtde Priyadarsika, Sri-vanivilas-Sansktit Series No. 3, 
p^xxm, hues 11-14). Whether Bhasa was the author 
of twenty-three or twenty-six (as another tradition runs) 
dramas we are not concerned with. We are satisfied 
with this much of information, by way of tradition, that 
Bhasa’s dramas were many in number and certainly 
exceeded a score. The dramas built up a ‘Cakra’ (wheel) 
as we know from Rajasekhara’s Suktimuktavali. 

(2) Of these fourteen verses, one, viz., ‘<jf%cro^cffctT£...’ 
etc., is definitely and unambiguously referred to the 
diarna Svapnavasavadatta by Abhinavasupta, a tenth- 
century commentator (vide p. 152, Dhvanyaloka-locana, 
Nirnayasagara Edition). But this verse unfortunately 
.does not occur in the Trivandrum Svapnavasavadatta. 

To this our answer is, that writers and commentators 
do not always trace the authorship correctly. Look to 
the anthologies, and see how often the compilers work 
on mere hearsay or tradition. Look also to the fact that 
various readings are found for the same text. It is 
interesting to note in this connexion the tradition 
expressed by Mammata Bhatta in his Kavyaprakasa while 
explaining etc. He says there, 

eft i Many of Mamma ta’s commentators, 
e.g., Nagoji Bhatta in his Uddota, Vaidyanatk in his 
.Prabha, Mahesvar in his Adarsa, and Jayaram in liis 
Tilaka, have said 

But to compare the different readings is very 
interesting. 


We have a second readme- 
a third 
a fourth 

How instructive !. '. 


V 

Wl’— 



to 
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(3) The third charge is that none of the 13 Dramas, 
names the author. The answer is easy to see. In all 
the Trivandrum dramas, in the prologue, we do not get 
any description of the Kavya or any mention of the 
author, thus pointing to the antiquity of the dramas. 
As there is no mention of the author in the proper place, 
thex*e is none also at the end. 

(4) That ‘ Svapnavasavadatta ’ — this full name we do 
not get anywhere is true, but that the drama Svapnanataka 
is the same, is not far to seek. In one reading we get 
Svapna-nataka, in another we get Vasavadatta, the full 
name evidently comes to be *' Svapnavasavadatta.’ 

(5) That all the dramas emanate from the same pen 

would be evident from a careful comparison of the 
phraseology, language, diction, technique and various 
other peculiarities of style and imagery. The unique 
peculiarity of Sutradhara’s reciting Mangala verses, the 
phrase irfgsrfa are common to all. 

fa'smifw i iffir fjnjro**- 

afnr 5P5? l w qsjnfj? r is found in all except 

Pratijna, Carudatta, Avimaraka, Pratima, and 
Karnabhara. Again the sloka : — 

iTit^sRTcxqprri'f ipaftr?: w. « 

is found both in Svapna and Balacarita. ‘*raipT5f%T 
etc., also. The practice of suggesting names of the 
principal dramatis persona', in the benedictory verse, 
is alike in Pratijna, Pancaratra, Pratima, and Svapna. 
‘far qftsffW W occurs both in the 6th Act 

of Svapna and in the 4th Act of Abhiseka. The word 
%TtRT- ? instead of at the end of prologue, is 

also a common feature. Besides, there are certain choice 
expressions which occur in common in many of the 
works. The same sloka ‘fijiwrate flHTtSfTfa’ occurring 
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in both the works, viz., Carudatta and JBalacarita, 
not only shows that the author is the same hut also proves 
the authorship of such a verse once for all. Note in 
this connexion the significant occurrence of identical 
passages in Kumara Sambhavam , Canto 7, slokas 57 to 62, 
and Raghu, Canto 7, verses 6 to 11. Also* note 

Tfh % fwr. i” 

€1% lift ^ 2f(\H5T.T5t^iT?i mZQ ^ ^STF ^STJ=1 l” 

etc ssfear: satf j^rortw:*. i 

These lines are identical in Ratnavall, Priyadars'ikil 
and Nagananda. Only for ‘ g*r??n<wt ’ in Ratnavall and 
Priyadarsika we have in Nagananda. 

Again, note the use of in 

Karpuramanjari, Act I, verse 17, and the very same 
expression in Act I, Y. 29, and also ^psrfsfi 

faTnfiWT and *P3l% in those two verses. Also 

note the employment of identical lines as — ‘STffT^rt 
smfscroi ?ren in wfterfcr, Act I, 

42, and Act I, Y. 15.) 

Again, 

^eJTPOTWlfcnf^, etc.,” occurs in Mahavlra, Act Y, verse 
°\ 

41, and Uttararamacarita, Act II. Y. 21. 

Again we have the common saying — 

“iThvm: wafinRiw simuw 

in all the three works, Uttararamn, Mahavfra and 
Malati-Madhava. 

We don’t wish to multiply instances. We have 
already corroborated our statement by quite sufficient 
number of citations. 

(6) As regards Sarvananda’s reference to Svapnavasa- 
vadatta in his gloss on Amarakosa, the said passage 
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affords no real difficulty. Pandit T. Ganapati Sfistri 
suggests a better reading which is possible. But we 
think, the reading as it is, is all right. It draws our 
attention simply to the two different kinds of marriage 
of Udayana as based upon two different motives. Indeed, 
our Tr. poet always says that Udayana’ s first wife was 
Vasavadatta and his second wife was Padmavatl, The 
first marriage was performed, prompted by true love — 
by the charming influence of Eros. On this point all 
Vasavadatta narrations are unanimous. The second 
marriage was performed, being actuated by a motive of 
furthering his kingdom, and becoming a one-parasoled 
lord of the earth as the Siddha predicted. 

(7) It is quite clear that ‘ etc., can 

never fit in our Svapna nataka (vide Svapna, Introd., p. 
xsiii, f). It appears probable that the quotation is 
from some drama relating to Vasavadatta, e.g., ‘ Tapasa- 
vatsaraja,’ but carelessly relegated to Svapnavasavadatta, 
because the name ‘ Yasavadatta 5 which is prominent in 
the mind of the commentator, is present bodily in the 
title Svapna-vasavadatta. Such careless references abound 
everywhere in Sanskrit literature. 

(8) As to the thoughtless and idle attack that the 
title Svapnavasavadatta does not appear to have much 
significance in this drama, we have got the following 
reply. Look at the page 57 (5th Act), 1st line (1st 
Edition), or at the page 107 1st line (Annotated edition). 

There we get, 

‘*T5iT ( ) yt i’ 

Beginning from there read up to (p. 59, line 8, 1st Ed., 
or p. 112, line 5, Annotated Edition). 

■ ^rsr: iraniftmtTOt i 

mm farswt m ira % fwr %* 

The King is evidently dreaming of Vasavadatta, 
sighing the heavy breath of a penitent lover — and pantin 
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after Vasavadatta, in the hollowness of a shallow 
dream. But alas ! by strange coincidence of events, 
Vasavadatta happened to be present there in person, 
sharing a corner of the bed upon which Padmavati lay 
asleep. 

She witnessess with her own ear the real grief- 
prompted bewailings of her husband for her sake. Just 
imagine her delight. The king in his dream says that he 
would propitiate the queen Vasavadatta as she is suffering 
separation from him. He actually extends his arms to 
catch hold of her feet probably in half dream. Just at 
this juncture the queen actually quits the place. The 
king now plays a somnambulist. He rises up in hot 
haste to catch hold of the queen but is cheeked by being 
hurt on a side of the door. The blow brings the King 
to wakefulness. The buffoon is asked about the where- 
abouts of the queen. He says the queen is dead. The 
King cannot bear to hear this saying, he brings his 
comrade to task by telling him not to play the same trick 
with him any more. The dream had for him all the air 
and charm of reality. It was so vivid that he refused to 
accept it as a mere dream, and he vociferates forth : — 

srertgre reiH w ifafeaT w i 
^f?! sfWfTT 3f%€Tsf%T ^iTOctT n” 

At this the jester said : — 

vr fafew f??T vrt i [ faaeram 

m vrtcjJ 

See now the majestic and at the same time highly 
artistic significance of the title and look at the fathom- 
less depth where these expressions land us and at its 
pervading influence over the plot of the whole drama. 
What more can the King wish now but ejaculate forth : — 

srarpi 3T fssmt % fro* »” 
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How grand is the application of the term Svapna 
with reference to Vas'juadcdta Indeed, we cannot 
conceive of a happier choice of the title, of a more 
artistic and magnificent application of the term, con- 
stituting, as it does, the very backbone of the whole 
drama — -the very pivot upon which the whole plot 
oscillates. 

(9) Daridra Carudatta and Carudatta are certainly 
not identical titles. But it is quite probable that Daridra 
Carudatta being a big title was shortened into simply 
Carudatta; just as ‘ Svapnavasavadatta 1 is shortened 
into ‘ Svapnanataka,’ and ! Pratijua-yaugandharayana ’ 
is curtailed into c Pratijna ! simply. Besides, we know 
bow some writers use interchangeable titles quite freely. 
{of Abhinavagupta calls ‘Ratnavali, of Sriharsa by the 
name of c Vatsaraja-carita ’). 

Indeed, some works have actually got double names 
e.g., ‘ Bhattikavyam ’ is also called ‘ Ramakavyain,’ 5 Pra- 
canda- Panda va’ is also called ‘ Balabharata.’ Mahanafaka 5 
is also called HanumannStaka, etc. 

(10) That the technique of Mattavilasa and that of 

the Trivandrum group of dramas are much similar, does 
not prove that they hail from the same period, llaja- 
sekhara in his Karpuramanjari has attempted a revival 
of Bharata’s technique. But to argue that they both 
come from the same period, must be idle. ‘ Parvatl- 
parinaya ’ of Bana bears a close resemblance to Ivarpura- 
mafijarl. Are we therefore justified to maintain that 
both must be contemporaneous? Similar is the case of 
resemblance between the technique of Mattavilasa and 
that of Trivandrum dramas. AA; 

(11) Mr. Barnett thinks that in the use of the word 
‘ Eajasimha 5 at the end of many of the works, there must 
be some sly reference to a seventh eenturv King 
Rajasimha T. (C. 675 A.D.). In only seven, out of 
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thirteen, we get Rajasimha; in others just in similar 
contexts either simply £ Raja ’ or * Narapati 5 is used. This 
clearly shows that there is no reference to any proper 
name. It simply means, ‘ the lion of a king,’ i.e., a 
powerful king. Epigraphy has revealed to us volumes 
of texts where the poets or court-bards are over-fluent in 
their praise of kings and patrons, to the extent of com- 
paring the beams shooting forth like a current from 
the nails of the feet of their patrons, to the holy stream 
of the Ganges! (Vide Epigr. Indica, Yol. I, p. 86, 1-7) 
(Valabhi grant of Dhruvasena III) (of. 

So far by way of refuting the grounds of the Pseudo- 
Bhasa school. Now, we would proceed by adducing 
cogent reasons for our belonging to the true-Bhasa school. 

(1) Firstly, we get in Harsaearita — a few qualificatory 
terms as regards the nature and merit of Bhasa’s dramas. 
Now judging in the light of these highly pregnant 
adjuncts, we can at once fix this Trivandrum poet to he 
the Bhasa alluded to by Kalidasa who enjoyed so high 
renown. Bana says — 

A & B ^ 

c ~ 

shrt ii” 

(A) Nothing can be truer to our Tr. poet than the 
three adjectives given here. His dramas all begin with 
the Sutradhara entering the stage and uttering the 
Mahgala verses. This is not the case with Sudraka’s or 
Kalidasa’s dramas. There the Mahgala verses are recited 
from the green room and then the Sutradhara enters and 

introduces the play. ..a.;;),, .-'A- h-A;..; WMvv? ll®I 

(B) c Bhumika’ means * dramatis personae.’ Now, no 
other drama possesses such an overflowing abundance of 
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dramatis personae. In ‘ Svapna ’ for example, we get at 
least 16 such persons. In Pratijiia 16, in Pancaratra 19, 
in Avimaraka 21, in Abkiseka 17, in Carudatta 12, in 
Pratima some 21, the climax being reached in Bala- 
carita where no less than 37 persons appear. 

(0) All his dramas have got well-defined and 
thoroughly pronounced Patakas (t?cfT=?rr). What ‘ Pataka’s 
are, is quite well known to the literary public ; still we 
shall dwell briefly upon them. 

(0 “crarir qfwts^: i 

cfcf »” ( 

ch. 6, V. 299.) 

(ii) crfwts^: mm3 \ 

TORmSTpraP^ rtcT it” ( JTOFnSTOTCfll 

eh. 19, Y. 29.) 

(Hi) I 

traT*TTOT*rar n” ( 3wrar*i» Pr. i. 

v. 14). 

‘Pataka’ or (Pro-episode), is thus the indicating of 
some other thing with some other attributes by sly punning 
in a passage which gives a ready or first-hand meaning. 
Such indicating is generally of a future event. Hence 
Dkanika says on 1.14 Dasarupaka — 

‘mqptfwsr vnfk^: qmqfT^«q^itmtsRi- 

WPHT I 

(of. ’...etc., in Svapna, 1st Act, and also 

some first verses. 

(2) Secondly, we get in Suktimuktavall of Rajasekhara 

WW. fm 1 

qrqqr: ll” 

Vide also the Commentary of Jonaraja on the Prithviraja 
passage 

etc. Again in Gaudavaho of Yakpati, Y. 809, Bhasa is 
described as * Jalanamitte ’ (the friend of fire). If we 



THE DRAMAS OP BHASA 


It 


weave together these two sayings, we at once find that 
the reputed Bhasa was a 5 friend of fire.’ This is so, not 
simply because of the Lavanaka conflagration being 
introduced into the plot of Yasavadatta, but because of 
the poet’s excess of zeal for introducing fire scenes, or 
talks or imageries about fire : — 

Of. : — (1) etc. (Act 5, Y. 1, Svapna). 

(2) (Act 6, Y. 13, Svapna). 

(3) nflHtsfcfvtffa (Svapna, Act I, Y. 16). 

(4) wmtfwM (Pratijna, I, 18). 

(5) Pratijna. Act 2, Y. 11. 

(6) Pratijna p. 47, 

(7) Do. „ 67, Y. 12. 

(8 to 20) Pancaratra, Act I, verses 4, 6, 7, 8, 
9, 10, 11, 12, 13, 14, 15, 16, 17. 


(21) Avimaraka — Act 4, Y. 4. 

(22) 

Do. 

Act 4, V. 5, 

(23) 

Do. 

p. 59, Act 4 (last sentence). 

(24) 

Do. 

Act 4, Y. 7. 

(26) 

Do. 

Act 4, Y. 8. 

(26) 

Do. 

Act 4, Y. 15. 

(27) 

Do. 

Acte, p. 105, 1— pB 

(28) Balacarita, Act 4, V. 3, 

(29) 

Do. 

Act 4, Y. 4. 

(30) 

Do. 

Act 2, Y. 24. 

(31) 

Do. 

Act 4, Y. 9. 

(32) 

Do. 

Act 4, Y. 10. 

(33) Madhyama— Act I, Y. 6, 

(34) 

Do. 

Act I, Y. 15, TPSIWift 

(35) 

Do. 

Act I, V. 51, iro% 'ftnan— 


(36) Dutavakyam— Act I, V. 14, 

(37) Do. Act I, Y, 32. 
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(38) Dfltaghatotkacam — Act I, V. 6. 

(39) 

Do. 

v. 24, 

(40) 

Do. 

A r . 25, wsenfltfl. 

(41) 

Do. 

V. 22. 

(42) 

Do. 

V. 30. 

(43) 

Do. 

V. 47. 

(44) 


p. 65, gswPdftpft wfar:. 


(A5) Karnabliaram, p, 76. y. 10, dWRWt 
(i6) ^ Do. Y. 23. 

(1<7) Urubhaugam, p. 88, Act I. 

(48) Do. Y. 6, Ifceffy. 

(49) Do. p. 99, V. 34. 

(50) Do. V. 43, iffesmPRC. 

(51) Do. Y. 56, ^ d?r:- 

(52) Abhiseka— Act I, A". 13, 


(53) 

(54) 

(55) 

(56) 

(57) 

(58) 

(59) 


Do. 

Do. 

Do. 

Do. 

Do. 

Do. 

Do. 


Act 3, wwtadf??. 

Act 4, v. 5, f frost irtsr. 

Act 6, p. 69, last line — 

Act 6, p. 70, V. 24, 

Act 6, V. 25, qpref mrar- 
Act 6, y. 26, 53^ ^5rnp5fTc[. 
p. 72, 1st line, WISR:. 

(60) Pratima: — Act I, y. 21. 

(61) Do. Act 5, y. 20, <***;. ' 

(62) Do, Act 6, V. 5, s^fa;, 

(63) Do. Act 7, V. 7, samara. 

(3) Thirdly, we get in Jayadeva’s Prasanna Eaghaya’ 
prologue : — 

w«d 

wd wm: fe<aro: i 

^ mrn-m$ mm . ; 
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Here the poet Jayadeva clearly characterises Bhasa’s 
poetry as or ‘ laugh.’ This laugh is no doubt 

synonymous with ‘ spontaneously flowing clear current of 
humour ’ which, for its innocent character may well he 
compared to ‘ laugh ’ which is ‘ white? * lucid ’ and 
‘ luminous ’ according to the rhetoricians. This reference 
to congenial wit of Bhasa, rigidly establishes the identity 
of our Trivandrum poet with the reputed Bhasa. Of 
Bhasa’s limpid and congenial humour, we have only a 
large number of instances in the T rivandrum dramas. 
We would quote one bright example : — 

*TT fasTTOPli w ftarsi: I 

srerk: i«mt: wt% h” 

(Svapna, Act 4, V. 9). 

Now, that the Trivandrum poet has been found to be 
the true Bhasa of Kalidasa’s reference, let us proceed 
to discuss his age. 

In this connexion five verses, viz. : — (1) 

(2) 3TOT «tf%: (3) (4) wsr and (5) wpsifc: 

would be found to be very important and instructive. 
Now, the verse fgwrafa has been curiously ascribed to (a) 
Vikramaditya by Yallabhadeva, (5) to Vikramaditya and 
Mentha, by the author of Samgadharapaddhati, (c) to 
Dandin by some, (d) to Sudraka by others and (e) to 
Bhasa by some others. 

Now, Dandin can never be the author of this verse. 
This is true for two reasons : — 

Firstly, his book Kavyadarsa is a work of Rhetorics 
and as such, is more apt to quote verses from other poets 
than compose verses by himself. Secondly, only the half 
of the verse is quoted in Kavyadarsa, 2. 226, and his 
manner of saying leaves no doubt in our mind as to its 
being a quotation. 

Of. ... also 
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This latter is more conclusive. As to the Yikrama or 
Yikrama-Meptha authorship, we have to say that the 
difference of tradition speaks already against it. Besides, 
the Vilcrama-Mentha of legend and tradition, appears to he 
the Harsavikramaditya and Bliartrimeptha as narrated in 
RajataraAginI where the two personages are also connected 
in time, being described as contemporaries. Now, this part 
of Rajatarangini does not give a strict chronology ; but the 
facts are more or less correct. So we will have to adjust 
the approximate age of the two poets in the light of critical 
history, — the evidence of coins and inscriptions and the 
records of Chinese travellers and the like. According to 
Rajatarangini this Harsa of Ujjayinf, Matrigupta and poet 
Bhartrimentha were contemporaries. Matrigupta was 
followed by Pravarasena II, the latter being the son of 
Toramana. Now this ‘ Toramana 5 is a historical person. 

From the Eran Stone Boar Inscription of Toramana 
(Corpus I. I, -Yol, 3, No. 30) we learn that Toramana 
was contemporary of Matrivisnu and Dhanyavisnu. 
Now these two brothers set up a flag staff to God 
Janardana and the inscription upon the Varaha temple 
tells us that its date teas 484-85 A. D. when Budhagupta, 
the Gupta emperor, reigned. Thus Toramana’s date is 
approximately 500 A. D. Thus Pravarasena II’s date may 
he about 525-550 A. D. The evidence of coins, places 
Toramana at about 514-541 A.D. (ekle plate V, No. 12 
Silver Coin, in ‘ A Litei'ary and Historical Atlas of Asia 5 
and also p. 110 loo. cit. where a brief survey of coinages 
of Asia is given by J. Allan). Pravarasena II founded 
pravarapur which is modern Srinagar. When Hiuen 
Tsang visited Kashmir in the year 632 A.D. he found the 
capital to be quite a new town. So that Pravarasena 
must have lived about 550 A.D. Thus from three 
independent sources of evidence we can fairly settle the 
age of Bhartri-Mentha — Yikrama who immediately 
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preceded Pravarasena. We would not, therefore, be much 
wrong if we fix the date approximately at 475-500 AW 

Now Mriechakatika is, according to the opinion of a 
large body of veteran scholars, a production of the 1st 
century A. D. or 1st century B. 0. Some hold that the 
date of Mriccha is about 3rd century A. D. In any 
case, the author of Mricehg, must have preceded Vikrama- 
Mentha (who hails from 475-500 A. D.). In a contest 
between an earlier and a later poet, as regards the 
authorship of any verse which occurs in both, the 
verdict must be in favour of the earlier one. 

Thus the real contest as to the authorship of the 
verse fax!**, etc., now rests between Bhasa and Sudraka. 
In this fight we must give the laurel to Bhasa. The 
grounds for our so doing would be given in the course of 
this controversy. 

(1) If we look at the verse in the two books— 

Mriechakatika and Balacarita in their own 
contexts, it would at once appear that Bhasa is 
the real author of the verse. 

In Balacarita, the verse occurs like a plant in its own 
row in a garden, while the Mriechakatika verse appears 
like one forcibly rooted out from its mother soil and 
transplanted in a new one to suit anyhow the fresh 
environment. One is like a bright flower growing in the 
healthy companionship of sister flowers in an unmolested 
cluster, while the other has the appearance of a culled one 
meant for the adornment of the flower-vase. The two are 
thus -widely different things, and can be easily distinguished 
even by the smell. 

See, how our .Trivandrum poet goes on : — 
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wr wro: ng«5R{ i 

iw fewt 'srI^t to f ?rc: i 
mm ^ufatr&ar. ii 

w£ *!sg‘ tow: i flfrorpatai: j 
■srt— wtot # to snroqswfl: \ 

f ivtt mm « m mw. i 

WW TO VTOWt q*ph ^TTOTOi^T ^fatTOT !•••” 

How majestic 1 

Now, look at the Mricchakatika verse in its own 
context : — 

"fe: i— wft i^T5R^rit: i wwxf%— 

‘wT#3ffwsTOT % TO^ei fwfroitwfaf^sT— i 

wfciw i frorntw 

*IWK\ I *TT% WW W%WTf*T TOJfTWfWTO l’’ 

That our Trivandrum poet is a master hand at depict- 
ing darkness, would be still more obvious from a perusal 
of the following : — 

“TO%- 

TOroftfrotre wtcttot- 
%fTO-»FTO-*rta‘ arfft WTTOTO I 

itow! fwfwq^rrwiTPTT 
fsrfro Wffwwil: tot ^dss: it 
wft— TOtTaiw irfwTOcn i TOferf%— 

wtott to tt^stotoctt tot: vim: fw^wt- 
HTTOfT: i*i$h-%wtot; wt* vtfkm far i 

* WI TO TjfWTO WTOT WPTTg%WT TOT (<lf. xwm$l here) 
’TOTWfafaatTOTfw TOT# » 
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*IN ^T^Tf?r: | 

fofireftre fmm: 

gfewfam: nfi mififf i 

?mf% ^jf^r foraren: 

Sf?rc<Ite wrawrarc ii” 

(Avimaraka, Acfc 3, verses 2-4, p, 43). 

(Also compare CSrudatta, 1. 19. in this connexion.) 

The Trivandrum poet is so madly fond of the term 
f%ssjf% that according to him even wind can do %qvj 

ff vmvm r 

AvimSraka, p. 59. 

Also compare Carudatta 1. 19 and AvimSraka, Act 3, 
verses 2-1, p. 43, in this connexion. 

(2) Besides this, it is also an loell-established fact 
that ‘when a poet uses the same verse in Ms different icorks 
he must undoubtedly be the author of the verse .’ A 
borrowed verse, no one would use twice. Shame would 
descend upon the borrower if he wants to use it again and 
again, only because he is not the legitimate owner of 
such goods. We have already shown by abundant 
quotations how only the true author can use the same 
verse in his different works. 

Again there is another verse ‘srraf arfsrwfft’ etc., which 
is quoted by Vamana in his KavyalafiJkara- V ritti. This 
verse occurs both in Mriccha (Act 1. 9) and Caru Datta 
(Act 1. 2). Now, who is the real author ? The decision 
would not be very difficult. This verse occurs, with some 
variations, in both the works. Now Vamana’s quoted 
verse is verbatim identical w r ith that of Bhasa (with only 
one word’s variation, viz., for fwilfpt of Bhasa we have 
; while it differs from the Mricch verse in various 



24 


JYOTISCHANDRA GHATAE 


words and phrases. Mriccha has e ^rqt%’ for srripj’s and 
^TPET’s ‘*r{?T.’ Mriccha has iBufa for in Mriccha has 
for of both Bhasa and 

Vamana. Only of Mriccha is retained by Vamana. 

The irresistible conclusion is that Vamana quotes from 
• but Mriecha’s one phrase stuck to his memory as a 
usurper. 

Again, the verse ‘fngftc: ’ of Mriccha 

would be found to be an undoubted improvement 

upon its predecessor hRTSjk: 3R5T — ’ of Bhasa, on 
artificial and laborious lines. Thus £ *rpik: has 

been changed into 'RSjfc; ; ‘f €tsq?0r^’ into 

{ im: ^t€| 3R’ into ; 

1% q*TO:’ into 

The author of Mriepha sees that up to the end of the 
2nd foot, animals are mentioned ; so he omitting 
substitutes a dog (as able to compare the strength 
of sleeping and non-sleeping beings), 

£ wrai of Bhasa has been changed into 

s *n*n I £ S3itg ^ has been changed 

into ‘*Nr£f The word £ ^H;’ is very probably a 

^§1 (vernacular) word of that period. None of the 
Sanskrit lexicons now extant gives the word, ‘siw’ is 

explained as ‘^rsic^’ or mule in the notes by Mr. H. H. 
$arma, but the source of extraction is not given. Tot 
of Carudatta we get The very mentality 

of the author of Mriccha shows him to be the borrower. 
He is not satisfied with this verse but composes another 
of the very same nature to clear out his mental 
tenesmus. In this verse the ggi of *nv comes in as ‘ggr 

‘W:’ has been already mentioned in verse 20, and 
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again ‘gsw:’ is mentioned in tlie next verse. This would 
at once show the quite obvious imperfection of the 
Mricchakatika author. No writer of any true merit 
would indulge in such an anomaly and clumsiness 
of thought. Besides, there is the Rhetorical defect of 
This is a deficiency which every poet, 
of some stability, steers clear of. 

In this way we see that Bhasa must have flourished 
before the author of Mriccha ; i. <?., to say before 1st 
centurv A. D. at the lowest reckoning. 

v D 

There is another verse ‘sfg ’sjiQfi-,’ etc., which is quoted 
by Kautilya and is found in Bhasa’s Pratijna 4. 3. Now, 
who is the borrower in this ease ? The manner in which 

Kautilya quotes, viz., by saying *p|<T: ’—shows 

that he quotes from some authority, probably the author 
of some ritual or code, some Dharma-sastra or the like. 
Quotation from a poet’s work is not at all likely. Our poet 
also cannot be the borrower from any treatise on Artha- 
sastra. If he borrowed at all, he and Kautilya must 
have done so from some common source. Vamana quoted 
the verse in 5.2.28. 9. p. 74 (Jlvananda Ed.). Now a 
rhetorician is concerned with poets. He has no business 
to point out blemishes of style or figure of speech or 
grammar in a treatise on Arthasastra. This clearly 
establishes that Yamana must have quoted from Bhasa, 
that passage occurring in no other kavya in so far as 
our present knowledge goes. This fact suggests the 
probability of our Tr. poet being the author oQ the verse. 
But this cannot be asserted with certainty. 

But there are fortunately other items of information 
which enable us to fix the date of the poet with pretty 
fair certainty — 

(1) The term occurs many where in these 

dramas (p. 75, Svapna). This shows that the author must 

4 
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have come after the great Greek intercourse of India 
in the 4th and 3rd centuries B. C. 

(2) The verse is quoted by <=jrfR and 

occurs nowhere but in our poet’s work. This suggests 
that Vamana is very frequently and profusely quoting 
from Bhasa, so that ‘ «*;■? SRiHr/ in all probability, he must 
have quoted from Bhasa. 

(3) Kalidasa in his Malavika mentions Bhasa, Saumilla 

and Kaviputra; and he next says that they are : Purana ’ 
poets. Now the word always means very old, old 

by some centuries. This fact also would point to 
the possibility of Bhasa’s flourishing in the centuries 
before Christ. 

(4) Bhasa’s being called a e Muni ’ also shows his 
remote antiquity. Jonaraja, a loth century commentator 
of Prithvlrajaearita of Jayanaka of the 12th Century, calls 
Bhasa a ‘ muni 5 and narrates the story how ‘ Fire ’ did not 
burn his Vaisnava works. , 

(5) Jonaraja even compares Bhasa (*rre) with Yyasa 
(sgper) and puts their names side hv side. This also points 
to Bhasa’s antiquity. 

t6) Rajasekhara’s verse £ 

etc., appears to preserve the order of chronology, at least 
with regard to the authors whose ages are more or less 
perfectly known. So it would not he impertinent to 
extend the same principle to the whole verse. In the 
light of this fact (that the said verse very probably 
affords us an accurate chronological order of the poets) 
we may not only adjust the relative antiquity of the said 
poets but also see the hoary antiquity of our Trivandrum 
poet, -o ! r oh ' iyh; y /'A ■ 

(7) Bbamaha, who is an old rhetorician, obviously 
quotes the Prakrit pasage of Pratijha — c ^%?i % 

W vm in a sanskritized versified form. 
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That Bhamaha preceded Kalidasa would be evident from 
the latter’s reply to the former’s charge, 

“ w fcii ” 

in his Meghadqta verse sum | rtf f% n® 

s). 

That Bhasa preceded Asvaghosa would be evident 
from the following facts : — 

(S) ‘^reT^fsikw trarrrpmi 

^«T5IT I 


Fratijuft 3-18. 

7R351 swi f msr 


etc., Buddha carita, Terse 60, 
13fch canto. 

A comparison of these two verses can never fail to 
strike a scholar as to who was the original author. The 
easy and graceful flow which characterizes Bhasa’s verse 
would at once enable one to know who was the improver 
and who the author. 

(9) In the 5th Act of Pratima, Varhaspatya Artha 
sastra is alluded to but not Kantilya’s. This clearly 
shows, that either Bhasa was a contemporary of Kautilya 
or came shortly after him. 

(10) Dasarupaka, Bharata’s Natya sastra, Sahitya 
darpana — each of these books — speaks of initial stage 
management by three persons (a) the sutradhara, (b) the 
sthapaka and (e) the paripars'yika. In Kalidasa and later 
dramatists we find this done by two; and the mangala 
slokas are recited from the green room. But in Bhasa’s 
works, although the sthapaka does not appear still the 
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sutradhara recites the mangala slokas — a relic of old stage 
conventionality. Thus we find that B hash's technique 
marks the transitional stage in the Indian stage manage- 
ment, it being the connecting link between the old custom 
of three personages appearing on the stage and doing 
different parts on the one hand and the total abolition of 
asthapaka by making sutradhara introduce the drama 
(sthapaka’s business), the mangala slokas being recited 
from the green room, on the other. ( Vide Bharata ch, 
5.98, vs. 119-51.) 

This also points to the antiquity of Bhasa. 

(11) A comparison of the different Prakrita forms 
would also show that not only our poet is prior to 
Asvagbosa but that he very probably belongs to the 
3rd or 2nd century B. C. 

(1) ‘Gacchiya’ (Bhasa) is more archaic than ‘ Gadua’of 
(Kalidasa and others). 

(2) * Ivaria 5 is more archaic than 4 Kadua 5 ; 

(3) The Bliasa form for Sanskrit jrqfgcf (p. 13, 

Pratijna) shows the change of * dha ’ into e ha 5 in partici- 
pial forms, which is quite unknown to Asvagbosa and 
is very rare in later poets. 

(1) ‘ Ahabai’ for Sanskrit f Adhabati ’ (Pratijna, p. 10) 
‘ dha ’ changed into ‘ ha ’ in such verb forms, is not found 
in As'vaghosa arid is rare in later poets. 

Both (3) and (1) show that they were very near to 
As'oka Inscription period. Compare the strikingly 
instructive and parallel examples in Asoka 6th pillar (a) 

(for Sanskrit ‘rfsrre (b) SaranAth 

pillar 1.9— last word gwFfi for (Sanskrit *rp*rc;) 

(c) f*uTl?fW (Sanskrit ap?T). 

It is also instructive to find that the root 1 dha 5 is 
changed into • ha ’ in Pali also ■; so that in Bhasa’s Prakrit 
we get some bright specimens of a Pen-Asokan 
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period Prakrit — a proof of antiquity of at least 2nd 
century B.C. As regards such forms as ‘ avya 9 for 
£ ajja 9 (in Kalidasa and others), Mr. Barnett’s comparison 
of the Tr. texts and Calcutta texts, is instructive (vide 
J. R. A.S., 1921, p. 589). 

(5) ‘^T¥j 9 — an old Pali form. 

(6) for genitive plural is not seen in 
Kalidasa. 

Thus from the study of the very peculiar Prakrit 
forms we come to the conclusion that Bhasa flourished 
either in 3rd or 2nd Century B.C. 

(12) The custom alluded to in Pratima, p. 25, that 

(veil) was used by ladies and also that the veil 
could be done away with in times of sacrifice, marriage, 
calamity and forest life, shows that certain amount of 
restriction to free rejection of veil obtained in that period. 
This fact answers very well to the social condition of 
India in the 4th, 3rd and 2nd centuries B.C. ( vide 
Kautilya’s Arthasastra, and consider As'oka’s * Orodha- 
namhi 9 and ‘ Ithijhaka — Mahamata 9 ). 

(13) The use of the word e visrama 9 (‘rest’) in Bhasa 
instead of ‘ visrama 9 as in Kalidasa and later poets, shows 
its antiquity. (Svapna, p. 14.) 

(14) The word Mali abrah m ana is used so often but 
always in an innocent sense, is a proof of Bhasa’s 
antiquity. 

(15) Abimaraka, Act 4, p. 72, speaks of ’SwfnpfiT — 

(naked female recluse). This probably points to the 
Jaina nuns, or the female ‘ Nirgranthas 9 or ‘fsfJTW’s ’ as we 
hear in As'oka Inscriptions, 7th pillar. 

'ihis also shows that very probably Bhasa belonged 
to the 3rd century B. C. or 2nd century B.C. 

(1(5) As to the occurrence of a large number of 
un-Paninian forms (“srcnf^RSI RtrPnr”) in Bhasa, we reply 
that it does not necessarily imply priority of Bhasa to 
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Panini. Vide Kalidasa’s un-Paninian forms (1) 

^9i, (2) ssmgf gr etc. 

(17) Both the forms and occur in 

Bhasa. Evidently upon these uses Bharata has his caustic 
and edged remark. 

Of. 

prr if «Tfsfr mtnrafr n; i 

wnhiNmw 

im fitrfe f 

(Bharata 5 .? Ndtya &sfcra, Ch. 16, V. 117, 
p. 178* N irnaya SSgara Press £dn.) 

This shows that Bhasa flourished long before Bharata. 

(18) Bhasa furnishes us at least two important details 
about (a) sculpture and (6) painting. (a) ‘ Pratima ■ 
nataka is based on the custom of carving out statues to 
dead kings in a building erected for the purpose, (h) 
Dutavakya, Act I, pp. 9-18, gives a graphic narration of 
realistic painting. The earliest known example of paint- 
ing in India is that of the Jogimara Cave, 3rd century 
B.C. (Bloch, Archmol. Survey of Ind., 1903- 1, pp. 128-30). 
So that the date 2nd century B.C. for our poet, as fixed 
by us, would not clash with known facts, 

(b) The earliest portrait statue seems to belong to the 
2nd century B.C. This also fits well with our fixed 
date of the poet. 

(19) Amaramtl and BkamhM relic shrines contain 
sculptured carving of the Jataka stories. At Bhamhat 
the titles of several of the Jatakas, are found inscribed. 
Thus we see that these birth-stories of Buddhist religious 
history, were known in the 3rd century B.C. 

Now, these Jataka figures bear some striking simi- 
larity with Bhasa’s characters— (1) Yakshmi as a female 
evil spirit is given in the Jataka as well as in Bhasa’s 
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Svapna, p. 59. (2) Sentences at the beginning of a story, 

e.g., “ There was King Brahmadatta of Kampillya, etc./ 5 

Svapna, pp. 54-5, — is familiar to the Jatakas. 

(20) Pradyota’s ambassador addresses his master 
Uday ana’s son-in-law as ‘ Aryyaputra ’ and ‘ ayyaputto ’ 
(Svapna, pp. 67, 69). In Asoka’s Siddhapur Insc., Aryya- 
putra =Prince, Kuraara. (It should be noted that other- 
wise c Aryyaputra ’ as a form of address is always used by 
the wife to call her husband.) 

(21) Bhasa mentions ‘ Manavlya dharmasastra.’ But 
this cannot bring down the poet’s date. Manavlya 
dharmasastra (not the present Manusamhita) cannot be 
later than 329 B.C. 

( Vide Indian Antiq., 1916, p. 128, Mr. Shahu’s article.) 



Book II 


Bhasa’s Kavyas 
(A) Their Plots 

(1) Saapna vdsavadatUi . — The Buddhist .Tutaka Stories 
are as old as the 6 fch or 7th century B, C., and perhaps 
older still. In Jafcaka 4. 375, we hear of lldena, King of 
Vacchas or Vaiiisas of Kosarahi. Once, in a fit of drunken 
rage at a picnic, because his womenfolk left him, when 
he was sleeping, to listen to Pindola, a Buddhist Saint, 
he had Pindola tortured by having a nest of brown ants 
tied to him. These stories about Udavana, even in the 
Jataka books, show the antiquity of the historical King. 
In Svapna-V&sava we learn that Viisavaclatta was the 
daughter of King Mahasena of * Avanti ’ (Ujjaini). 
Kathasaritsagara says that Vasavadatta was the daughter 
of Candam ahSse n a. But Hat n5 vail, PriyadaUika and 
Meghadflta say that the father was Pradyota, King of 
Avanti. Now, Buddhist tradition confirms this. Vasava- 
datta is placed in the hands of Padmavati. She lives under 
the name of Avantika with her, until Padtna is married to 
Udayana, when both enjoy the consortship of the King, 
Darsaka is the king of Magadha in our Svapna, Padma- 
vati being his sister. There is no mention of Padmavatfs 
father Pradyota. Udayana had already married Vasava- 
datta before and he would never marry any other lady, he 
it Padmavati or any one else. This fact Yaugandharayaaa 
the minister, knew. But the minister wanted to recover 
his master’s territories from the enemy’s hands and thus, 
according to the saying of Siddha, wanted to marry his 
master to Padma, since she was’believed to be the would- 
be-queen of a one-parasoled king. 
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Bat knowing the mentality of the king, — his reluctance 
to marry any other lady— the Minister laid a plot with 
Vasavadatta, and they all spread the report that Vasava- 
datta had been burnt to death in Lavanaka conflagration. 
Great was the grief of the King for the so-deeeased 
Queen. After he had married Padmavati, Avantika, who 
was kept as a trust by the minister (in the disguise of a 
of a Brahmin) was known to be the real Vasavadatta. 
And the King enjoyed the companionship of both the 
* Queens. 

Ratnavali and Priyadars'ika are much indebted to our 
poet not only for the development of their plots, but also 
for certain ideas being taken bodily. 

. Compare. eRsraw TO: m: UTfrof 

(Svapna, 4. 1.) 

with “snmr. xm sr:” 

(RatnS, Verse 48, Act 3.) 

In Pratijna we find the identification of Mahasena and 
Pradyota — the King of Ujjaini. So that there is no cause 
for suspecting its plot to be posterior to that of Katlia- 
sarit’s prototype, viz., Gunadhya’s Brihatkatha. 

(2) Pratijna. — Pradyota, the King of Ujjaini wants 
to marry his daughter to Udayana the King of Vatsa. 
But failing to secure his consent he managed to make 
him captive by enticing him to an elephant-hunting. 
He was appointed the music-master of his daughter. 
In a short time love grew between them and one day the 
pair eloped. Bharata-rohaka, the minister of PradySta, 
poured forth words of abuse against Udayana when 
Yaugandharayana interposed. 

JB.g., ffw fsWi m, 

lb this Yaugandharayana retorts ; 

“m i fw?: wsw. mfm: i” At last 

5 
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the mother of was about to commit suicide by a 

fall from the palace, when she was checked by Mahasena 
saying — 

I ?frt l” 

‘ A-virtue-of -necessity ’ or 5 Grapes-are-sour 5 fable is 
illustrated once more. 

But the union of the couple should hare been accom- 
panied by their joining Yau gan d h arav ana the faithful 
minister. But that is not. This is an obvious imperfec- 
tion of the drama from the comedy standpoint ; but is a 
great device of dramatic vigour when judged from the 
tragedy standpoint. 

(3) Panearatra . — The play takes its name from the 
period of five nights referred to in the plot, which is 
briefly as follows : — 

After wandering for twelve years in the forest the 
Pandavas were living incognito in the thirteenth year. 
Drona, the family preceptor of the Kurus, knew the 
reluctance of (Duryyodhana) and others to give a 

bit of land even, to the Pandavas. Hence he apprehended 
a fratricidal war. Toavoid such a calamity he was looking 
for an opportune moment to unite the brothers. At the 
instance of Drops, he (Duryyodhana) performed a sacrifice. 
At the end of the sacrifice he performed his bath 

and wanted to render (Guruclaksina). 1'ropa 

cleverly demanded half of the kingdom for the Pandavas. 
Duryyodhana assented to it on the condition that Drona 
would bring within five nights the news of the where- 
abouts of the Pandavas. Drona found out Bhlma from 
the news of the Kicakas being slain in secret in the 
capital of Yirat. Bhxsma induced the Kauravas to 
carry off the cattle of Virata under the pretext of 
ministering him for his absenting himself from the 
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sacrifice of Duryyodhma. Thus he located the Pandavas. 
And half the kingdom was given to the Pandavas. 

This version of five days’ search and restoring half 
the dominions is not according to the Mahabharata. 

The further peculiarity of its plot is that Abhimanyu 
joined the Kauravas in the Kaurava-Yairata fight, and 
that the division of the kingdom was half and half. 

(4) Avi-maraka.— The king of Sauvira, Yisnusena, 
became candala for a year, along with his family by 
the curse of Dlrghatapas. He lived in Kuntibhoja town 
incognito. While thus living he killed an Asura named 
Avi, and became known as Avi-maraka. One day he 
rescued his maternal uncle’s daughter Kurangl from the 
clutches of an infuriated elephant. On hearing this, the 
father of Kurangl, Kuntibhoja, had motive of marrying her 
to Avi-maraka. But he could not do so, as Avi-maraka 
was of a very low caste But Kurangl and Avi 

met, grew in mutual amour, and the love reached climax. 
Through Dhatri’s contrivance Avi-maraka once entered 
Kurangi’s chamber. Then coming out and finding no help 
out of the difficulty, resolved to die by throwing himself 
down from a hill. At that time a Yidyadhara met him, 
and gave him a ring out of mercy, by whose power he 
could secretly enjoy the companionship of Kurangl every 
night with a buffoon of his as his comrade. Kuntibhoja 
on finding him there became perplexed, and thought of 
marrying her to -Tayavarman, another nephew of his on 
the sister’s side. But Narada intervened and married 
the couple publicly with celebration. 

This drama shows that the marriage of maternal and 
paternal brothers and sisters, obtained in those days. 
In the Mahabharata Arjuna is seen to marry his maternal 
uncle’s daughter. In any case, the plot is an evidence 
in favour of the antiquity of the drama. It shows 
Manu’s Dharma Sastra did not hold a sway then.' The 
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Kathasarit tells the same tale in a somewhat different 
manner. There is some similarity of the plot. Sudarsana, 
was the mother of Avim&raka, Queen of Kaslraja. 
Nalinika, Magadhika, Vilasini, were handmaids of 
Kurangl. Vasumitra and Harinika were handmaids of 
Kuntibhoja’s queen. Kaunjayana was the minister of 
Kuntibhoja. 

(5) Balaoaritam. — In it is described the well-known 
Devakl- Vasudeva story, and the Krisna-Kaihsa story. 
Here Ugrasena, is the father of Kamsa and Damodara and 
Samkarsana are the names for Krisna and Yaladeva. 
With the epic it has in common the wrestlers Canura, 
and Mustika. Katyayanl, stands for Yogamaya. 
Sariikha, Cakra, Saruga and Kaumodakl are presiding 
gods and goddesses. 

Here, Vasudeva is seen to start for Narnia's house 
with Krisna, the baby: crosses the Jumna, but does 
not enter Narnia's house; on the other hand, waits under 
a banyan tree. Just at that time Nanda was passing by 
that way with his dead baby daughter. Vasudeva then 
requested Nanda to take the male child saying that that 
was his seventh son ; six previous sons being killed by 
Kamsa. In the Makab harata and the Puranas we get 
Krisna as the 8th child. When Vasudeva returned to his 
home with the dead daughter of Nanda, the baby revived. 
The daughter was brought to the scaffold ground in clue 
time, by Kamsa, the king, when the baby, Katyayanl 
exclaimed — 

<( wx’ f*tw Trfwtf =3 

In the 3rd Act : — Old Gopalaka narrates Krisna’s 
Lila before Dgmaka, briefly. On the 11th clay Krisna 
killed Putana ; on the 30th clay Sakatasura and Yamalar- 
juna were released and he became known as Damodara. 
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Kaliya-damana story is briefly related here. 'The early 

life is full of instead of ‘mm’ or ‘mx*’ as in 

HT*I^ and other books. 

Katyayana’s helpmates were Kundodara, Sula, Nila 
and Manojaba. 

(6) Madhyama- Vyayoga . — This is a vyayoga 

It should consist of a very few 
female dramatis personae. It should be one- Acted. War 
should not take place because of females. Yritti should 
be Kausikl. These characteristics are all present in this 
vyayoga. 

By using the word “ Madhyama ” Ghatotkaea demand- 
ed the middle son of a Brahmana. Bhlmasena’s 
attention being invited by the word ‘ Madhyama,’ he 
went there and rescued the Brahmana boy. Hence the 
name Madhyama-vyayoga. Bhlmasena had a fight with 
Ghatotkaea (quite a departure from the epic) then the 
latter brought Bhlmasena to his mother Hidimba., when 
she recognised him, and told her son to greet him as 
father, ’ / 

(7) Data- Vakyam. — This is an one-Acted Drama. 
This is woven from the Mahabharata story of Krisna 
acting as an ambassador of the Pandavas. KancukI 
intimated the arrival of Krisna to Duryyodhana 
saying ‘ Purusottama is come.’ Just then Duryyodhana 
was holding his ministerial council. He corrected 
Kancukiya’s language telling him to name Krisna as 
Kamasabhritya Damodara. As an evil omen Duryyodhana 
fell from his seat at the advent of Vasudeva Krsna. 
When Vasudeva was seated in Duryyodhana’s 
council hall, he found there a picture of Draupadl’s 

c Kesakarsana. He at once uttered “^rewferai sw f%w: i” 
Kancukiya was obeying this when he was inter- 
rupted by Duryyodhana. Vasudeva then demanded the 
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division of the paternal property (sraig 
Duryyodhana pointed to Pandti’s remaining free from 
intercourse with females as there was a curse from 
a sage and refused any division of property ; saying, 

vwvm ^ :) fbsm mn i” 

Vasudeva also, then pointed out that f%fwl^rVicitravlryya 
got Pthisis Pulmonalis and that Dhritarastra was horn 
on Ambika through the agency of Vyasa and that there- 
fore he also, on the same ground as Duryyodhana lield out, 
could not claim paternal property. Then Duryyodhana 
tried to use force, when Vasudeva took his visvarupa, 
(he., universe-wide figure) and the former found 
him everywhere in every possible shape and size. Sudar- 
sana, the discus of Vasudeva, was called in by the latter 
into action and there came Sudars'ana, Kaumodakl 

(mallet) Pancajanya and all other weapons in 
the train. Duryyodhana’s fear and bewilderment were 
highest. Then Vasudeva again cooled down. Just then 
Dhritarastra came in on the scene, and fell at the feet of 
Vasudeva, to atone for the fault of his sons. The Lord 
Vasudeva complied to his request. The extension of the 
plot and its description are really charming. 

8. Dida-Ghatotkacam . — Abhiraanyu was killed by 
the Dhartarastras cruelly and in an illegal manner. Then 
Gandhari, Dhritarastra and Duhsahl, all repudiated the 
conduct of the Kauravas. Ghatotkaca was sent as an 
ambassador by the Pandavas to the Kaurava camp, when 
Duryyodhana and brothers insulted him by calling 
Krisbpa a no-king, etc. Ghatotkaca gets irate, shows 
his defiant and heroic attitude when Dhritarastra inter- 
meddles and quiets him down. This is a new conception 
of our poet to send Ghata as an ambassador. Very charm- 
ing is the manner in which the poet manages Ghafotkaca’s 
ways. ■ ATAV: ' Y / A,))' yyyY^Yh^'/ , y 
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9. Karyia-Bharam . — It describes how Kama gave 
both bis Kavaca (qrq«) and Kundala (f^) to Indra in 
the guise of a Brahmin, by way of gift. Ivama gives his 
life-history to Salya on that occasion. The Vajramukha 
worm’s boring the thigh of his teacher, how the curse 
came upon him from his teacher, — everything he narrated. 
His charitable spirit shines the most in the verse put 
into his mouth by the dramatist, e.g. : — 

srfoci (?) 

tWT’PXfcf vf | 

wfcr grsN gw f 
iTJri wrantaPtf gfe wfl «” 

10. Urubhangmn . — The plot is simply nothing but 

breaking the thigh of Duryyodhana by Bhimasena in the 
mallet-fight. There is nothing peculiar in the plot. 
Asvatthaman has a caustic comment upon Duryyodhana’s 
thigh-break, e.g. : ■ ' - .-'yr ■ . ' ' . ' 

*rgSr grogsiNt i 

irf: n” 

11. JbMsehamtaham . — Based on the RSmavana. In 
it, the events of the Kiskindhya and Sundarakanda and 
LankakSnda are very briefly shown and narrated. In the 
first Act, we get Yalibadha ; in the second, we have 
Hanumat’s going to Slta and narrating Rama’s sayings to 
her. In the third Act, Hanumat goes to Ravana, and 
Ravapa forsakes and cuts off all connexion with Yibhlsana. 
In the fourth, Yibhlsana takes shelter under Ramacandra. 
In the fifth Meghnada or Indrajit is killed. Ravana 
faints down at the news of his death. Yery charming is 
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the language in which the poet puts the lamentation of 
Havana. 

Cf. ‘%t: fmi wf iwraifq trciarfpjt i 

€tsfq wt fsrt « w 

again, 

“?T ! ItcFTO S 

^F ! Wr€5f5i?RcTtf^ii? ! 

^ s 

wt ! Rifer ?ratsftr qrsncr i” 

In the 6th Act Kavana himself is killed. Then comes 
Sita’s Trial for her supposed infidelity. She enters fire 

(“infw?, q?J5R wT) to demonstrate her purity, and 
comes out quite unharmed. 

“<wt qr^Ritsf i 

qrasrr x?t«i faf*?qFrcgqT*fcn a’’ 

Then there follows singing of the celestial beings— the 
Gandharvas and others. This portion of the singing of 
Lord Naray ana’s praise is exceedingly charming. 

“sflft WTft 5fTrW»!FTq 1 sfSJT § I WWJ 

% qroragn • • • ” etc. 

Again it ends with Rama’s asking boon from god 
Agni in the shape of Bharat-vakya. 

In this drama, the peculiarity — viz,, its departure from 
the Ramayaija — is this, that there is a conversation 
between Lakshml and Raraacandra even before Sita’s 
being kidnapped by Havana. 

12. Caradattmn . — The author of Mrieehakatika has 
developed his theme on the basis of this drama of the 
Trivandrum poet. Around the nucleus of this plot was 
woven the charming fabric by Sudraka. The first acts of 
the two plays differ very little except that Vasanta-sena 
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is pursued by two persons in this drama, while she 
is pursued by three in Mriccha ,• viz., Vita, Ceta, and 
Sakai'a. The characters of Mathura, Dyutakara and 
Darduraka of the Mriccha, are not found in the second 
Act of our Carudatta. The shampooer (^Ntw^R - ) turns 
out a Paribrajaka in our drama but in Mriccha, he 
becomes a &akya ^ramana (vide, p. 4k) “sf^sr tf«r 

In the third Act, the plot is the same in both the plays. 
In the 4th, when Vasantasena has overheard the conver- 
sation between Madanika, and Sajjalaka, Vidusaka steps 
in to carry out his mission ; and Sajjalaka appears before 
Vasantasena only after Vidusaka is gone. This is not so 
in Mrichlia. No reference to the story of Aryaka and 
Palaka, is found anywhere in Carudatta. The ideas 
which are expressed very concisely in Carudatta have 
been dragged to an extensive length in Mriccha. The 
description of the mansion of Yasantasena by Vidusaka is 

so short in Carudatta. Of. irfqrafefcqr 
etc. 

It has been magnified enormously in Mriccha. Our 
‘ Ceta ’ is * Karnapuraka ’ in Mriccha. Our ‘ Sajjalaka ’ is 
‘Sarvilaka’ in it, and our ‘ Brahman! ’ is ‘Vadhu ’ in 
Mriccha. 

The development of the plot of Mricchakatika from 
the plot of Carudatta, has been nicely depicted by Pandit 
Ganapati Sastri in his introduction to Svapnavasavadatta. 
We would not reiterate it. (Vide Introduction, Svapna, 
xxxix to xlii.) 

13. Pratimd. — The drama is so named from the 
importance attached to £ pratima ’ or statue in it. 

Pirst Act: — Sita’s playful adornment of her body 
with bark-garment, Rama’s going to the forest with 
Situ and Laksmana. . - 

6 
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Second Act The mental state of Dasaratha afflicted 
hy his separation from Rama. 

Third Act: — Bharata’s knowing the death of his father 
by seeing the latter’s statue erected amidst the statues 
of departed forefathers in the statue-house. Bharata’s 
meeting his mother and others. 

T his is a quite unique conception on the part of our 
poet, highly euphemistic and dramatic. 

Fourth Act : — Bharata’s return to the capital accom- 
panied by Sumantra after obtaining Rama’s permission to 
coronate the latter’s sandals. 

Fifth Act : — Abduction of Sita by Ravana in the guise 
of a mendicant. Golden deer illusion. Jatayu’s resistance 
offered to Ravaqa. 

Sixth Act: — Killing of Jatayu ; on hearing the 
abduction of Sita, Bharata’s resolve to go to Lanka to 
help Rama. 

Seventh Act : — Ravapa killed. Rama’s return with 
Sita to the hermitage. Bharata’s receipt of the news and 
going out to meet them accompanied by his mother, step- 
mothers, ministers and followers. Rama’s acceptance of 
the kingdom from Bharata and his coronation in the 
hermitage. 

In this drama certain developments of the plot are 
our poet’s own, e.g (I) Bharata’s obtaining news of 
Sita’s abduction, (2) Rama’s coronation in the hermitage, 
etc. 

Such departures from the original, lend more dramatic 
beauty to the works of the dramatists. Thus in the 
Uttaraearita the meeting of the hero and the heroine in 
the forest, and their subsequent happy reunion at the 
end of the As'vamedha sacrifice, are the dramatist’s own. 
So in S§akuntalam is the curse of Durvasas not mentioned 
in the Mahabharata. . 
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(B) Poetics of Bhasa’s Dramas. 

( The excellence or otherwise of the language, imagery, 
diction, pathos, figures of speech and above all the 
creation of “ Bam.”) : ; • ' 

(1) Blti — The style of the dramas is Vaidar- 

bhl; sometimes while describing fights, etc., te Gaudi”is 
also found in a shining look. 

(2) Language and figures of speech . — His language 

is very simple, sometimes even ludicrously so. His 
verbal flow is unimpeded and limpid like the torrent 
from a mountain-spring. His utterances are mostly 
quite elegant but are not highly rhetorically polished. 
Excess of rhetorical figures generally encumbers the 
real meaning of the passages and is counted as a great 
drawback in Drama. Our poet is very free from the 
blemish of super-abundance of figures of speech. The 
figures that are very simple and quite commonplace have 
been used by our poet — viz. (1) IJpama, (2) Drstanta, 

(3) Arthantaranyasa, (4) Rupaka, (5) Nidars'ana and 
such like simple things of common parlance. These 
figures even, he has drawn without the least effort. (In 
this respect we may perhaps place our poet even on a 
higher level than that of Kalidasa.) If sraj is fNpsm 

then Bhasa’s Saraswatl must he called pure gold when 
put to the test. In short, his linguistic excellence can 
laconically he expressed by the five words : 

(a) (b) (c) wte, (d) TO and (e) TORE; 

(3) Characterisation.— Very nice. He never- enters 
into details, but with one or two broad strokes conjures 
up a very individualistic personality. Only such 
characters have been chosen as arc marked, by the 
genuine worth of their character. Their movements in 
life both mental and physical have been so artistically 
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delineated as to draw the minds of the audience 
thoroughly into them. 

(4) ‘ Rasa'. — Our poet is master hand at the creation 
of ‘ Rasa/ It is ‘ Rasa ’ which is desired by the literateur, 
the most. It is ‘ Rasa ’ that captivates the mind of the 
cultured most easily and most thoroughly. This our 
poet has exhibited, without showing any effort, and by not 
denuding the materials of their natural colour and timbre. 

(0) Indebtedness of Kalidasa. Sudraka and other 
Poets to Bhasa. 

This has been so well done by Pandit Ganapati 
Sastri in his introductions to Svapna and Pratima that we 
would not do the same here at length. But we would 
only point out a few more which are of great interest in 
tracing the development of the dramas. 

(1) p. 8, Pratijna, developed into 
^ in Sakuntalam. 

(2) fug: mw. i 

Sf mwm II Pratijna, p. 26. 
CJ. Sakuntalam— sf ^ qq- 

apgfa: f 

(3) mm'. q^r etc*., of Rafcnavall has been 

developed from a Bhasa passage which we have already 
pointed out. 

(4) The description of darkness in Ratnavali {of. 

etc.), (verse 53) is founded on the passages 
describing darkness in Bhasa’s dramas. We have already 
referred to those Bhasa passages before (Avimaraka, p. 

43). ■; . . , . “ 

(5) ‘ Modaka mallaka ’ idea is very probably taken 

by Kalidasa in his Sakuntalam, Act 2, from Pratijna' (vide 
loo. oil., pp. 39-40). ■ 
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(D) Prosody of Bhasa. 


Our poet has a great command over vrittas (or metres). 
He uses a very large variety of metres. In this 
respect he is just fitly placed between Valmiki and 
Yyasa on the one hand and As'vaghosa, Kalidasa, 
Bharavi and Bhavabhuti on the other. To take a concrete 
example, we find in his Svapna : 


(1) Aryya metre (*rra$) 

(2) Sloka metre 

(3) Sardulavikridita (L9 syllables) 

(4) Vasantatilaka (14 syllables) ( ) 


No. 

5 

26 

6 
9 


(5) Puspitagra (uneven metre called 

^TSPHtTlrO (12 and 13 syllables) ( ffensn ) 2 

(6) Vais' vadevi (tsu^lt) (12 syllables) ... 1 

(7) Salim ( ) (H syllables) ... 3 

(8) SikharinI ( ) (17 syllables) ... 2 

(9) Upajati (%q<5nf?f) (11 syllables) ... 1 

(10) TJpendra-Vajra (11 syllables) ( ^sg^fx) 1 

(11) Harinf (ff^') (17 syllables) ... 1 
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verses. 


(E) Social and Political Glimpses fjrom his Kavyas 
(indicating the highwater level of civilization 

AND CULTURE IN THOSE DAYS). 


(1) Avarodha pratha existed. Aoagmthcma (veiling 
system) (excepting four occasions) obtained. ( Vide above.) 

(2) Astronomical knoioledge was great {vide Udaya- 
j Sana (observatory) alluded to in Svapna, p. 54). 

(3) Sculpture as a developed Art. — Existence of 
statue-houses {vide Pratima). 
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(4) Belief in black art, magic, incantations and 

charms . — Cf. (1) Vali, (2) Sambara, and (3) Mahakala 
(the three chief president gods for black art and charm), 
are mentioned (p. 46, Avimaraka). Compare in this 
connexion, the same gods mentioned in the same context 
by Kautilya in his Arfchasastra Aupanisadika 

chapters ( ). 

(5) Widows were avoided on auspicious occasions 
(vide p. 27, Svapna). 

(b) Existence of (a) liaj agriha (the town) (Svapna- 
nataka), (b) Venuvana (so famous in Buddhistic litera- 
ture), (c) Ndgavana (famous in Buddhistic literature) 
(vide Praiijna, p. 3), (d) Pataliputra (Cilrudatta, p. 39), 
(e) Kampillya (Svapna, p. 54). 

(6) Naked Sramams’ existence (p. 72. 85, Avimaraka). 

(7) Beliej in Ardhanarlsvara god-head, very predomi- 
nant (vide Avimaraka, p. 32). 

(8) Generation of fire (kindling of fire) by rubbing 

pieces of Arani xcood together. This also shows the 
antiquity of Bliasa. Cf 4 etc. 
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Introduction 

Speculations on grammar naturally presuppose the 
existence of language ; and the relation in which the 
study of a language stands to that of its grammatical 
system is one of interdependence. Based as it is on the 
strictly scientific method of generalisation and particulari- 
sation on the one hand, and that of agreement and 
difference on the other, Sanskrit grammar may he viewed 
as throwing much light upon problems of philology. 
Moreover, the rules of Sanskrit grammar, as they 
unfold the laws that regulate the growth, formation and 
correctness of recognised linguistic forms, are in them- 
selves short formulae of the science of language. Again, 
the rules, such as q*; Tjfaqfq; eft (Pan. 1. 1. 109), 
WS‘. ’Ugvr (Pan. 6. 1. 101), which virtually show 

the tendency of two vowels having close proximity 
and homogeneity to lengthening, are as much phonologi- 
cal as grammatical. There was, moreover, a period in 
the development of the Sanskrit language when, in 
the absence of such technical devices of grammar, 
Samasas had to be determined by different modulations 
of voice. The division of into b^TtT:, and 

the transformations of sounds as are illustrated 
by the rules of wut'CTffj and the principles of euphonic 
combinations, are indications how intimately grammar 
is related to phonology. Again, what frequently engross 
Dur attention in connection with the investigation of 
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language, and the methodology of grammar, are the 
problems of Semantics which, as a cognate science, deal 
with the psychological aspects of language. ‘ The science 
of meaning, 5 though of comparatively modern growth in 
the domain of western philological research, had 
already developed into a scientific branch of study at the 
hands of the Nairuktas or etymologists. 1 The antece- 
dency of ideas to words, 2 * the relation between the sign 
and the object signified, s the derivabilitv of words from 
roots, the method of naming objects, and the principle of 
meaning-change, are facts that were scientifically dealt 
with by the Nairuktas and grammarians. The etymologi- 
cal explanations of words, as they occur in the Bralimana 
and Nirukta literature, give an indication that studies 
in the science of meaning were not only considered 
essential for the proper understanding of the Yedic 
texts, but formed an important part of Sanskrit learning. 
Though an independent branch of study mainly devoted 
to the psychological side of language, the study of the 
Nirukta, as Yaska maintains, is materially akin to that 
of grammar, 4 since the former serves as the complement 
to the latter. The speculations on grammar being thus 
organically related to those of Philology and Semantics 
as such, and as the path traversed by them being almost 
the same, we propose to sketch in the Introduction 
to the ‘ Philosophy of Sanskrit Grammar 5 some general 
outlines of Hindu Philology and Semantics. 

1 3i5?H'fra'. I I — MahaUiSsya. e d. 

Kielhorn, Vol. II, p. 15. 

wiff% — Tantra-var., under 1.3.8. 

* wfayfeiug sp3;?rrasf etc. — Mimairisa Sutra, 1 1.5. 

fijeohHWUW — Mahabhasya, ed. Kielhorn, Vol. I, p. 7. 

s Wfgwpft Yaska’s Mirukta, 1.12. (Bom. 

ed., p. 99). ; 

4 fastusrw ^ : -Yas. Mir., Bom. ed., Vol. 

I,p. 115. 
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The early monuments of Sanskrit literature bear 
ample evidence to the fact that studies in the science of 
language, as in various other departments of culture, had 
engaged the keen attention of the Indian thinkers at 
a very early period ; and the amount of success they 
attained in this particular branch of study cannot be 
overestimated. Whatever may be the views of scholars 
regarding the antiquity of the Sanskrit language, we 
can reasonably assume that the power of speech (Yak), 
often personified as a goddess was not 

unknown to the Vedie seers who seem to have been 
lavish in their laudation of Yak. On the assumption 
of a hypothetical parent-tongue one may dispute the 
claim of Sanskrit to be regarded as the oldest of all 
tongues, but there is no reason to doubt that it is the 
oldest of all living languages, and that scientific 
speculation on language first originated in India. 

Sanskrit, though uo longer a spoken tongue, has got 
such a vast stock of words on the one hand, and such 
comprehensive systems of grammar and phonology on 
the other, that a comparative study of this language 
along with Greek and Latin laid down the foundation 
of the science of ‘ Comparative Philology ’ in the 
western world. ‘ The discovery of Sanskrit,’ says 
Sir K>. G. Bhandarkar, 1 ‘and the Indian grammatical 
systems at the close of the last century led to a total 
revolution in the philological ideas of Europeans/ It 
is gratifying to find that early Indian speculators on 
language, though their linguistic survey was confined to 
one tongue, had succeeded in making accurate obser- 
vations on language and giving them a strictly scientific 
character. It is not an exaggeration to say that the 
references to Vak, found in the earlier and later Yedic 

1 ‘ Wilson Philological Lectures,’ p. 3. 

7 
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literature, in passages like the following, “ Devas created 
speech which is spoken by all animals,” 1 “ there are as 
many words as there are manifestations of all-pervading 
Brahma,” 2 “ speech was invented for the performance 
of sacrifice,” 3 4 “speech was originally undivided into 
parts,”* “speech is the rope, names the knots,” 3 ‘''speech 
is eternal”, 0 “ the fourth form of speech is current 
among men,” 7 8 “the world originated from Yak (logos),” 3 
“the word ‘Kak 6 a 5 is an instance of the imitation of 
sounds,” 9 “ the use of words represents the easiest way 
of expressing ideas and naming objects,” 10 and “ all words 
are derivable from roots,” 11 — are almost scientifically 
correct and represent, so to speak the earliest speculations 
on language ever made in any part of the world. 

No literary records have possibly been preserved 
either in Babylonia or Greece that are older than the 
Vedic literature, and contain traces of more accurate 
observations on language than those to be found in the 
early Yedic literature. Here and there we find many 
passages in Sanskrit which have practically a philo- 
logical bearing and serve to give us more valuable 
knowledge of the linguistic science than the works of 
early Greek thinkers. But what we actually lack there 

1 ' Sftwww: tsmf fawn: <wft — Rigveda, 0.7.5. 

2 jfsrfitfefT cniift *wr— Rigveda, 10. 10. 2. 8. 

5 fgphwi sffisif.— Rigveda, 4. 2. 11. 5. 

10. 71. 3. 

3fraHsfi<T etc, — Rigveda, 10. 5. ti. 14. 

4 3WJ — Ta.it. Sam. VI, 4. 7. 

* 3T!Tcifoi«n«ufii 3Wtfa. — Ait. Aranyaka, 2. 1. i>. B. Ind.. p. 63. 

6 3UU fasqfnswi. — Rigveda, 8. S. 66. 

7 !1 Wh Rigveda, 2. 3. 22. 5. 

8 sit. — Quoted by Pupyaraja under Vikyapadiya. 

Karika, 121, p. 45, Ben. ed. [ed., p. 316. 

9 fsjg =(?<>(??,-— Yds, Nirukta, VII. IV. I. Bom. 

10 arawra’gtt.— Nirukta, 1. 1. 2, p. 44, Bom. ed. 

11 *mrt 5 «m?rn?i=>n i hfk. — Nirukta, 1. 12, Bom. ed., p. 99. 
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is a systematic study of language on a comparative 
method. As regards the question of time or priority, 
we know of no European thinker who, far from being 
anterior to the Yedie seers of respectable antiquity, 
might even be placed before Yaska whose work is 
a conspicuous sign of the scientific development of 
Sanskrit Philology. This being the actual state of things, 
we can hardly make out what led Prof. Sayce 1 to assert 
in bold terms that it was not in India but in Babylonia 
and Greece that the first attempt had been made to solve 
the problems of language. The contribution made 
by Sanskrit literature to the philosophy of language 
is really valuable, and, in the words of Sir R. G. 
Bhandarkar , 2 ‘ India may justly claim to be the original 
home of scientific philology.’ It will suffice here to say 
that the Sanskrit passages which speak of ‘ fourfold 8 
division of speech,’ ‘ Vak 1 as string, and names as 
knots,’ and of ‘speech 3 as the materialisation of internal 
consciousness,’ are, in no way, posterior to the linguistic 
speculations of Heracleitus and Democritus. Yaska, who 
flourished at least a century earlier than Plato, and who 
was undoubtedly preceded by good many etymologists, 
and grammarians, had alread y divided speech into four 
parts, had strictly adhered to the doctrine of derivahility 
of words from roots , 6 and distinguished verbal roots from 
prefixes and suffixes. Though the works of earlier etymo- 
logists who founded their schools like the grammarians 
have been lost, and we have access only to one of 

1 Intro, to the Science of Language by Prof. Sayce, Vol. I, pp. 3 
and 5. 

1 Wilson Philological Lectures, p. 4. 

5 ^ — Rigveda, 2. 3. 22. 5. 

* Ait. Aran., 2. 1. 6. 

5 — Sruti quoted by Punyaraja. 

Vak. Karika, l.—m vPl Rigveda, X, 71. 2. 

« uTjsutnfa Nir., 1. 1. p. 23. 
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them, vet we do not fail to notice the scientific accuracy 
of Indian speculations on language. Examples may be 
multiplied to show that speculations with regard to the 
science of language had their origin in India in that 
remote period of the Vedic literature when the ‘ Pada- 
patha ’ texts, on a purely grammatical line, had been 
arranged by Sakalya and numerous treatises on Phonology 
(Pratisakhvas), Etymology (Nirukta) and grammar had 
come into existence with the supreme necessity of facili- 
tating the Yedic studies. It was, of course, at the hands 
of Panini, Patanjali and Bhartrihari in a later period that 
studies in the science of language, specially in the 
philosophy of grammar, seem to have received a syste- 
matic development. 

Much has been done by European scholars in the 
domain of linguistic researches ; they have based their 
speculations on a comparative method and carefully 
systematised the materials gathered from a study of the 
conspicuous languages of the so-called Indo-European 
family. Their achievement, judged by the scientific 
standard, is indeed great. But, to speak the truth, very 
little has been spoken of the Indian logico-grammarians 
whose observations on the philosophy of language are 
calculated to be of no less scientific value. We shall 
not be far from truth if we say that Indian linguists 
have not really been given the prominence which they 
rightly deserve in consideration of the antiquity of their 
speculations and the cogency of their arguments. It is 
quite manifest from what we have already said that 
Indian speculations on language might be placed at the 
head of all linguistic dissertations of the world. In the 
following pages an attempt will he made to find out the 
materials upon which the structure of ‘ Hindu Philology ’ 
is to be built. I Y : Y 



PART I 


Philosophy of Language 
V 4.K — ITS ORIGIN AND ETERNAL CHARACTER 

In the first part of this thesis we propose to deal with 
the Philosophy of the Sanskrit Language and set forth 
the general features of the tongue from both physical 
and psychological standpoints. The short space at our 
disposal will not, however, permit us to give here a 
comprehensive analysis of all the texts that have either a 
direct or indirect bearing upon the problems of language. 
The dominant idea we have kept in view is to show that 
speculations on languages are not entirely the product of 
intellectual activity of the west, and the fruitful result of 
scientific studies of languages, as undertaken by the 
present generation of scholars, but India has reason to he 
proud of having largely contributed in a much earlier 
age to the general knowledge of the linguistic science in 
its manifold aspects. 

The sacred language of the Indo- Aryans (subsequently 
known by the popular appellation 1^3) 

Divine origin. * 1 c . ,•» ttt i 

b is spoken of in the Rig Veda as a 

‘ Divine speech ’ created by the gods for the use of all 
animals in their respective fashions. Whether speech was 
given to man as a divine gift or acquired by him through 
imitation, belief regarding its divine origin steadily 
gained ground, even in later times, and we find Dandin 1 * 
and Bhartrihari 3 eulogising ^Sanskrit as a £ Divine tongue.’ 
The mysticism underlying the phenomenon of speech 

1 KSvySdaria, 1, 33. 

* — Vale. pad., 1. 156 (Ben. ed.). 
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does not usually excite our wonder. Scarcely it becomes 
a burden of thought as to how we learn to speak 
or how the manifestation of internal ideas takes place 
through the medium of audible sound. But when we 
consider the magnitude of what has been said on the 
origin of speech by Indian thinkers, we are almost forced 
to appreciate the width of vision with which they 
sought to trace the ultimate origin of Yak as well as 
the depth and importance of the subject itself. The 
germs of speech seem to have been implanted to human 
nature by some divine agency ; men do not create speech 
but serve only to manifest it by the exercise of their 
vocal organs. The power of articulating sound, as a 
divine or natural gift granted to men, serves to distinguish 
men from other animals. Moreover, the. designation 
as often applied to Sanskrit, purports to 
show the sacredness of Sanskrit as being the language of 
gods. The credit of developing a highly efficient means 
of communication as speech (Yak) might therefore be 
ascribed to gods from whom men got it. It may be 
further held that the world of speech (^T^T-SFTc^) 
represents the audible manifestation of that unseen 
power which permeates the entire existence. To bring 
in the idea of God for explaining the origin of language is 
not altogether obsolete, for we hear of a group of scholars 
in Steinthal’s linguistic discourses who advanced argu- 
ments in support of the * Divine Origin ’ of language. 
Vak is again said to have originated for the per- 
formance of sacrifice. The first and foremost thing 
necessary for the performance of sacrifice was the recita- 
tion of mantras, and as it was through the medium of 
speech (as opposed to gesture) that the priests had to 
offer their prayers to gods, the importance of Vak was 
early conceived by the Yedic seers. Pranava, as a symbol 
of or virtually identical with Brahma, is spoken of as the 



LINGUISTIC SPECULATIONS OF THE HINDUS 55 

ultimate source of Yak m ^). 1 To this 

primordial sound is attributed the origin of the entire 
world of speech. It is mysterious how all words are 
capable of being reduced to such a single syllable 
as pranava, and it necessarily requires a good deal of 
meditation to realise a phenomenon like this. 

Rightly or wrongly, most of the Hindu teachers have 
spoken of their traditionally sacred 
from a e r ™y. existins tongue ‘Mitya ’ 5 (eternal), or more 
properly, ‘ Pravahanitya ’ 3 (current 
from time immemorial). In the Big Veda we first meet 
with the expression which assigns 

eternality to Yak. When Brahman is held to be identical 
with words , 4 as we have already alluded to, it is no wonder 
that Vale should merit the same attributes as are 
popularly assigned to Brahman. This view, however 
inconsistent with the accepted theory, was not without 
its effects. The entire school of Mr maihsa 5 philosophy 
is based upon the doctrine of eternity of sound. To 
maintain the non-human origin of the Vedas, the 
Mlmathsakas had no other alternative than to strongly 
advocate the eternal character of sound. The non-eternal 
view of Vak, as is held by Audambarayana , 6 found 
absolutely no support at the hands of etymologists and 

1 1 and ; (w?;) vafln ’ — Vakpad. 

Karika. 1. 10. 

‘aiFtjrRfift Clihan. Upan, 3. 12, Bom. ed. 

2 ‘ ffisnssi 3 ?!:,’ — Maliabhashya. Yol, I, p. 18 (Kail. ed.). 

‘ fcryn ’ — Var. Malm, Yol. 1, p. 257 . 

3 sfngsrrfisWT'iTOfo sfasRpn s' • • • firosn, — Kaiyata on “rei - 

i 

VW? fitansn tsN Hfffil: — Punyai’Sja on Vak. ka., 3. 2, 

1 3fsf3 i — PunyarSja on Vakya padiya- 

karika, I. 

5 fiw’i sns[ wWsn?[. — Vim. Sutra, 1. 1. 18. 

firsisrfa? Sloka-var. on Mini. Sutra, 1. 1. 6. 

6 sOgsfira i— Yaska Kir. 1. 
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grammarians. The M imams akas, therefore, w ere not 
alone to lend support to such a view, since the gramma- 
rians, though in a different way, seem to have established 
the same truth by formulating the doctrine of 'Sphotad 
We can justify our remark by showing that the author 
of the Mahabhasya 1 * has often applied to words such 
attributes as f*!W:, wfipnt?, etc., which 

are all expressive of ‘ eternity,’ What is really meant 
by holding language to bs current from eternity is that 
i ts origin can hardly be definitely traced back to any 
particular period of the history of mankind, and that 
speech seems to be almost coeval with man. There is 
hardly any justification to believe the existence of such 
a human society in which men might be supposed to 
have been living in a state of absolute muteness. We 
may compa re language to a living organism having both 
growth and decay ; we may adhere to the doctrine of 
Evolution for affording us some clue as to the articulation 
of sound from gibberish of lower animals ; and we may 
look upon language either as instinctive faculty or 
mechanical art acquired by men under pressure, but in all 
cases it will ever remain an enigmatic problem to ascertain 
the true origin of language. Gestures, onomatopoeia 
and interjectional cries may, as some philologists have 
pointed out, serve to explain the origin of a few words, but 
great er bulk bf words, we must remember, would remain 
entirely inexplicable so far as their origin is concerned. 
As onomatopoeia is found to be applicable only to a 
very limited number of words, such as ‘Kokila , 5 ‘Kaka,’ 
‘ Dundubhi , 5 etc., we find it difficult to look upon the 
so-called 4 Bow-wow 5 theory of Prof. Max Muller as 
throwing much light upon the origin of language, 

1 \m\*i sjsu: fam n s?% 

MaliabLa&ya. Voh, I. p, 18, 
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Though he seems to have been conscious of the part 
played by the imitation of natural sound in the formation 
of language, Yaska holds that all words do not speak 
of the same origin 1 ; and maintains, on the contrary, that 
words referred to above are also capable of being derived 
in a different way. 2 The inefficiency and insufficiency of 
gestures, 3 etc., as modes of expressions, have also been 
particularly observed by Yaska, since he states that in 
giving names to objects, words or articulate sounds 
are resorted to to the exclusion of physical movements on 
the scientific ground of their being most precise and 
comprehensive. 

Language, whether existing from eternity or simply 
a conventional product of human efforts, is, according to 
the author of the Vakyapadlva, without beginning. 4 5 In 
the form of subtle sound Yak resides in the 

innermost part of human body and reveals itself through 
the instrumentality of vocal organs. ‘There are, as we 
know, permanent word-records in the sub-conscious strata, 
of the human mind.’ * They are manifested and not 
brought into existence by the act of uttering. That is 
to say, the production and disappearance or destruc- 
tion of sound mean respectively manifestation and absence 
of operations on the part of vocal organs. This is, so to ; 
speak, the argument whereby the Mimamsakas sought to., 
refute the non-eternal view of words, as held by the 
Naiyayikas Sabdakhancla, Tattva- 

cintamapi, p. 46k, Bib. Ind. ed.). As regards the essence 

1 ‘ «r stssafrfiiPkt t— Nir. Ill, 17, p. 310. 

- ^i=ff wwfft i — Nil'. HI. 17, p. A16 (Bom. Ed.). 

3 ’ i — Dui'ga has ’snow-n 

i — Nir., p. 49. 

* fnaia i— Vak. 1. 28, p- 15. 

5 I)r. Lakshnian Sara p’s Nirukta. 
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of Yak, both Bhartfhari ' and Punyaraja hold that it is 
internal consciousness which finds expression through 
the medium of words, that is, in the use of words are 
reflected the mental ideas of the speaker. A ak is, 
therefore, a means for the purpose of clothing thoughts. 
The subtle or psychological form of Vak is held to be 
imperishable and consequently eternal. Here we find 
what is really meant by the Yedic text ‘am fa*5qf«rarai’ 
and Manu’s assertion sjflpjWT Wfl’ 

The internal wind, to be more clear, gets material 
shape while passing through the vocal organs and is 
neither subject to production nor destruction in the true 
sense of the terms. 

By word the Hindu grammarians meant sound which 
origin of language comes from within ( cfWT?[ SJ5?: ). 

This sound which forms the outer 


explained from the 
standpoint of Hindu 
Physiology, 


garment of our inner thoughts becomes 


cognisable when it is usually capable of being 
expressed by letters (s^WtforfT ). All sounds do not, 
however, constitute language; sounds (apart from those 
that are produced by the heat of dram and the like) 
expressive of sense * come under the cognisance of 
linguistic studies as such. Later on will follow the 
discussion as to how sound and sense are inseparably 
associated with each other. The Chandogya :i Upani§ad 
clearly states that the internal wind known as Yyana, 
which represents a conjunction of Prana (inhalation) 
and Apana (exhalation), is the same as Yak ; and it is on 


1 ’STTC* i ^ ^ i — YSkya • 

padiya-kar., 1. 113, 

nara>. TOfcwra i—Punyfu-aju. Vak. 

Kav,, I. 3 Y’ : Y : 

VftRfiT -Com. oil HanjusliS. Kala. Vol. I. p. 19(1. 

* ^ vwsft t -MahftbhSahya, Vol. ], p, 1. 

3 *r: m m*: m ?— * 

Chh. Up.. 1. 3*. Bom. ed., p. 32. 


LINGUISTIC SPECULATIONS OF THE HINDUS 59 

this account that at the time of speaking one is to refrain 
from both inhaling and exhaling. The same view 
regarding Yak is also to be found in the Mahabharata 
(mqnmsnsert mm f% ftlfft). Commenting on 

etc., Ch. Up., 5.1, Sankara observes 
that in point of time Prana or vital force is older than 
Vak, that is, in an embryo the vital force comes earlier 
than the faculty of speech which depends on the growth of 
sense-organs. That Prana is superior to Yak is shown 
by the fact that the dumb, though devoid of the power of 
speech, are not found unlit to live. Man does not, however, 
bring the faculty of speech into existence hut only 
attempts to manifest the sounds that lie in undeveloped 
forms itx some innermost part of his body. In tracing 
the ultimate origin of Yak, the Siksiis 1 also speak of 
internal wind as the creative factor. The soul, after 
ascertaining by intelligence the object to be communi- 
cated to others, engages mind to give expression to it, that 
is, to vocalise the thought rising within. Mind so 
appointed acts upon the internal physical lire which, 
again, moves the internal wind. Coming in touch with 
vocal organs, this internal wind assumes the form of 
words. This view with slight modifications is to be 
found in many Sanskrit Works. To a Tantrilca, Yak 
represents the audible potentiality of Sakti; every 
sound forms in itself the distinct manifestation of 
Nada, and letters whereby sounds assume forms are 
called It is further stated that the opera- 

tion of Nada is continually going on, and that 
in every act of inhaling and exhaling we are 
unconsciously making two indistinct sounds, namely, 
^ and In the Yakyapadiya Bhartrhari 2 3 has shown 

1 ’sTFfn i w. vfcnfwnvfi'i ^ 

Paniniya Siksha, Nirnay., e<l. 6. 

3 vftwsPt i— YSfcpad. 1. 109. 



60 


P. C, CIIAKRA VARTI 

how internal wind reveals itself in the form of 
words; and has spoken of consciousness 1 * and atoms'- 
as life-giving constituents of words. To sum up what 
has been said in connection with the origin of language, 
we should say that there is almost no contention as 
regards the transformation of internal wind into the 
audible form of Vak, and that this mystical process, 
though constantly at work, is almost imperceptible. As 
fire, says Bhartrhari , 3 lies dormant in Arani, so the 
germs of Vak are latent in consciousness ; and every act 
of uttering sound is only to manifest what is unmanifest 
Orsjrar). 

Nagesa 4 has attempted to explain the origin of Vak 
with reference to Cosmogony. After the annihilation of 
the cosmic world, he maintains, when the Supreme Being 
felt the necessity of creating this universe. His potentiality 
took the form of an ‘atom’ — a combination of three 
Gunas. This is in reality an inexhaustible stock of 
energy. The unconscious part (inertia) is known to be 
ffsuf (seed), the part representing a mixture of both 
.inertia and consciousness is called Nada (sound), and the 
intelligent element goes by the name of Vindu. This 
Nfida, regarded as the ultimate source of all forms of 
Vak (ParE, Pasyanti, MadhymS, and Vaikharl), is what 
is known as ‘ Sabda-Brahma.’ The Tantrika conceptions, 
as we find in the Saradatilaka, have striking concurrence 
with this view. 


1 *t®5h«rara!t.~YSk:. 1. 85 ; and jjs?: flwnfoshr} 

a mr. Srstfsitm:— ' Yak. 1. III. 

» gsp Sifira: Vak., I, 46. 

1 net: i n€r fggsi stnu i 

ro etc— VaiySkarana-siddkanfca- 

manjuha, p. 171. 
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The grammarians, it must he borne in mind, have, 
however, admitted the existence of Sphota , 1 as dis- 
tinguished from sound whereby it is materialised into 
word. It is indivisible into parts, formless, and not at all 
subject to production or destruction. It is pure 
consciousness that has neither beginning nor end. Of 
two-fold division of words , 3 namely, permanent and 
produced, it is the permanent or eternal that is represen- 
ted by Sphota. It is called wfe 1 , because the meaning 
is ultimately expressed by it. The grammarians have 
ascribed expressiveness to ‘ Sphota ’ alone wticir 

) and have unhesitatingly identified it with Brahma . 3 
The Yakyapadlya begins with this bold assumption and 
states further that world proceeded from Sabda-Brahma , 4 
just in the same way as meaning follows from word. 
It will not be out of place to mention here that the 
doctrine of Sphota, as expounded by the Hindu 
grammarians, marks one of the novel features of grammar, 
considered as a system of Philosophy. The identification 
of words with Brahman, as is established by the Hindu 
grammarians, is likely to be questioned by modern philo- 
logists, since a thin veil of mysticism hangs over the 
entire speculation. The author of the Sabda-kaustubha 0 
rightly observes that as one is said to have found the 
much coveted Chintamani in his search after a missing 
eow, so the grammarians, while discussing the 
real origin of Yak, have found Brahman as Yak par 
excellence. 

' Vide Yak. KiSinka, 1. 94. 1. 103. 

» n fiTcsr: wm I— MatiabhSsya. 

» ftegrawps i awawwt *ra: i 

Yaiyikararia-bluishana-Kar, 72 Bom. ed., p. 259 ; ftraqg as a afte: I 

* sfnftfaaa' aw favaWwt* nfen aural *m:’— 

Yakyapadlya, Kar I ; and ft?= l-Y'Sk. 1. 121. 

5 wsw etc. 
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With a vision so penetrating and far-reaching the 
Hindu grammarians could not look upon words, as merely 
phonetic labels arbitrarily assigned to objects but found 
in Yak the audible manifestation of all-pervading Brahma. 
Yak, taken in its psychological aspect, is not of human 
invention ; it forms the most essential potentiality of men, 
as it differentiates them from brutal creation. Yak is 
held to be eternal, in as much as the internal wind 
residing in the Muladhara (inexhaustible reservoir 
of sound) is said to have perpetual existence. Having 
discussed many points as to the precise nature of words, 
Patanjali concludes that word is thj same as sound 
). We should not, however, lose sight of the 
fact that this applies to ‘ grrasp?:,’ as opposed to 
‘fipspis^:, 5 and never confound sound with * Sphota 5 
or Nada, that is to say, effect with cause. From what 
has been said above we are convinced that we can proceed 
a step further and hold that sound, as a quality of ether 
( ), is the product of internal wind which 

has its origin in subtle word-form — ‘Nada. 5 

It may be asked here as to what we are driving at 
and what light is really thrown by these references on the 
origin of language proper. Our answer prinm facie is 
that the origin of language is nothing but a vague problem 
of modern philology, and that it has become almost a 
fashion with students of philology to deal with this 
question with much ingenuity. To trace the origin of 
language is as difficult as to ascertain the dawn of human 
intellect. And as souud is only an outward garment of 
thought, the history of language should necessarily be 
the history of human thought. The psychological origin 
of language, as already pointed out, may be thus sub- 
stantiated by facts of common experience. Every material 
object, when struck, produces sound peculiar to itself. In 
the same way when mind acts upon internal fire 
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( TR:«l»T9TfwHi£fc?( ) in order to give expression to thought, 
subtle forms of sound are readily generated in the 
vibrating sphere of internal region. Now it is almost 
clear that what has been said in the foregoing pages refers 
more to the internal or psychological than to the external 
forms of language. We have, moreover, alluded to the 
view of Yaska as to why the use of words is preferable 
to gesture as a means of expressing thought, and have 
shown the apparent insufficiency of the so-called 
‘ Bow-Wow 5 theory, as a perfect explanation of the 
origin of language. We may in a like manner reject 
the theory of interjection, if it unduly claims to be the 
only explanation regarding the creation of language, 
for only a few words like ^TT, WWW, etc., might 

be traced to emotional cries, while the vast majority of 
words would show no sign of interjeetional origin in 
themselves. We give below, for the sake of clearness, 
short accounts of the different views that were held by 
Indian philosophers regarding the origin of language : — 

We have at the very outset referred to the Yedic 
hymns which speak of Yak as a creation 

Divine origin. ^ ^ Accord j ng t O tllis View, 

language, though spoken by men, does not betray any 
trace of human invention ; it is a divine gift, and not an 
achievement of which man lias any reason to he proud. 
It was possibly to distinguish man from brutal creation 
that the faculty of speech as well as the power of 
articulating sound had been implanted in him. Manu 
says that it was the supreme Self -born Being ( ) 

who created Vak. The Brhadaranyaka Upanisad 1 
ascribes the origin of four Vedas to the breath of 
the ‘Eternal Being.’ Again, we hear that the primordial 
sound ‘ Pranava,’ involuntarily uttered by Brahma, 
is the ultimate source of all diversified forms of Vak. 

1 etc. 
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The sacred character of the Sanskrit language is, however, 
due to the belief, current among orthodox scholars, that 
it is the language of gods. 

To the Mimarhsakas, language, as an expression of 
thought, is existing from eternity, its 
of speech" 1 * ° f efcer " ity origin being independent of human 
invention. Man does not practically 
create language, but only manifests by the operation of 
vocal organs what lie dormant in some innermost recesses 
of his body. The question of production and destruction, 
as suggested by the Naiyayikas, does not really apply to 
sound as such ; and consequently it is more proper to use 
the expressions * manifestation ’and ‘absence or cessation 
of exciting causes’ instead of those two terms. The 
epithet 'spfhfissr: might, therefore, be applied to words 
which represent the Vedas ( — 
Sayana). The necessity of maintaining the eternity of 
words was almost forced upon the Mlmamsakas to estab- 
lish the eternal character of the Vedas. They were not, 
however, satisfied with the formulation of this doctrine 
alone, but tried to establish the relation of word to 
significance as eternally fixed 2 — a fact without which the 
Vedas, looked upon as a store-house of all knowledge 
concerning ‘ Dharma 5 and ‘Brahma,’ would fall short 
of orthodox estimation ( ). 

In opposition to the views stated above, the ISiyaya- 
Vaiseshika schools of philosophy held 
nou^Tmmiorigii.. language to he a creation of men. The 
operations of: vocal organs are the 

* In his translation of the Mimatbsa Sutras and in the Introduction 
of the 1 Slokavartilca,' the learned Prof. Dr. Cl. N. .Ilia has in a lucid hut 
learned way discussed this topic with thoroughness, and lias shewn the 
logical method of arguments whereby the discordant views of the 
ISTaiyay ikas are to be refuted. 

3 Him. Sutra, L 1. 5. 
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immediate causes that give rise to sounds which are liable 
to disappearance just after their utterance. Words, as 
they exhibit two aspects invariably associated with evane- 
scent objects, namely, production and destruction, are 
caused and not permanent fafasrgTjj cfiHWei: Vai. So. 2. 2. 
28). Having discussed all doubtful points as to whether 
word is a substance, action or quality, the Vaisesikas 
sought to discard the theory of eternity of sound by such 
aphorisms as 1 fstiwfasn au??: 

etc. Now it needs hardly be said that they took a more 
practical view of language which has striking coincidence 
with current opinions. Long before the many-sided 
development of modern science came to light, the 
Naiyayikas, we are proud to say, had arrived at the 
scientifically accurate conclusion that ‘ Sound is a quality 
of ether, 5 i.e., sound is the resultant of ethereal vibrations 
( }, and they might be credited with having 
founded the so-called ‘ Wave-theory 5 ( ). 2 

Though they gave more prominence to the physical aspects 
of language and tried to free their linguistic views from 
all mystical conceptions, the Naiyayikas, it must he remem- 
bered, could not entirely exclude the idea of * Divine 
interference 5 in the phenomenon of language. The 
significance, specially the primary significance, of a word 
is not, the Naiyayikas hold, dependent on popular usage 
or ordinary convention, but fixed by the will of God 
($s$^T)- 3 The characteristic feature of this, doctrine 
is that meanings ( srfk ) are said to have been assigned 
to words primarily by God, His volition being expressed 
in these terms : ‘ Let this word be denotative of this 

sense.’ 

1 Yai. Sutra. 2. 2. 26, 27, 32. (CandrakSnta Tarkalankara’s edition) 
pp. 66-71. 

a ^m-Bhasapariccheda, Ear., 166. 

3 — Vai. Sutra, 7. 2. 21. 

9 
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The grammarians have formulated 


Theory of ‘Sphofca.’ 


the doctrine of 
‘ Sphota ’ as what refers to the real 
origin of all forms of speech. It is 
called * Sphota ’ because the meaning is ultimately 
expressed by it. The sound uttered by means of vocal 
organs should not be confounded with ‘Sphota’; it is 
only suggested by sound ( SsrftsifT: ), but is not exactly 
identical with it. We can dissolve the word into 
three component sounds, namely, 71, # and fipsp?:, but we 
cannot do so with regard to ‘Sphota’ which is incapable 
of being divided into parts, and is absolutely devoid of any 
order such as priority and posteriority and so forth 
( )•’ It is held to be perpetual, i.e., not liable to 
production and destruction. As a symbol of eternal 
consciousness, * Sphota,’ though more spiritual than 
material, is regarded to be the real source of all words. 
The grammarians divided ‘Sphota’ into eight different 
forms (which are ultimately reducible to one — ), 
and carried their conception to such a height as to identify 
it finally with Brahman. 

Though there is no distinct reference to the * Root- 
theory ’ as such, the stand-point taken 
by ‘ Sakatayana ’ as to the reducibility 
of words to verbal roots and which fully 
concurred with the basic principle of the ‘ Nairuktas,’ 
might be put forward as sufficient evidence that this famous 
grammarian ( Sakatavana ) as well as the etymologists in 
general had considered the entire structure of language 
to have been evolved from crude elements — roots. The 
fundamental principle underlying all etymological 
explanations is that all word-forms, looked at from an 
analytical point of view, are capable of being reduced to 
roots which admit of no further analysis. The roots, 


Boofc-theory 

language. 


of 


I. 


’nwsOTwssmr u; i mu: wpnfira j^.-Yak. pad. 
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like the atoms of the Vais'esikas, are held to be perma- 
nent; they are significant by themselves, and form the 
germs to which all words may be traced. In combination 
with formative elements these roots have, however, 
undergone various modifications. One and the same root 
has given rise to numerous word-forms, of course, with 
difference of meanings. These roots, as the last result 
of linguistic analysis, are equally important to both 
grammarians and etymologists. They are mostly mono- 
syllabic in form and generally signify 'action 5 ( sjtok: ). 
We may, however, trace the influence of Onomatopoeia to 
the formation of a certain number of roots, such as 
tfcp etc., and maintain that the imita- 
tion of natural sounds played an important part in the 
origination of roots. That Yaska made more than one 
reference to Onomatopoeia has already been alluded to. 

Before we close this discourse we would like to say a few 
words more. The view of Sakatayana and Hindu etymolo- 
gists, though strongly opposed by Grargya and some of the 
grammarians, is also important as showing the possibility, 
if we are allowed to say so, of our conceiving a 
crude and infantile stage of language, such as is represent- 
ed by roots. If the entire stock of words, even without 
excepting are shown to be reducible to such 

significant phonetic elements as the Nairuktas have 
actually done, we are almost emboldened to hold that in 
the earliest period of the history of mankind there existed 
what we may now call ' a language of roots.’ 

Modern philologists, as it is often found, have given 
language such a wider scope as to include 
Gestures as means a q possible forms of instrumentality 

of expressing thoughts. x r 

whereby thoughts may be conveyed to 
others. Thus, movements of fingers and face are also 
included in their conception of language. The Hindu 
grammarians have, however, made no room for gestures 



68 


P. C. CHAKRA VARTI 

and the like in their definition of language (Bhasa). The 
Sanskrit word corresponding to ‘language’ is ‘Bhasa’ 
which, derived as it is form the root ‘ bhas ’ to speak, 
applies only to articulate sounds or the spoken language 
as such. It must be, however, admitted that certain ideas 
are sometimes capable of being communicated to others 
by the aid of gestures or ‘ Ingita 5 almost in the same 
way as is usually clone by the use of articulate sounds. 
Yaska seems to have been familiar with the occasional 
expressiveness of certain physical signs; but he advocates 
the application of words, as being the most precise 
and comprehensive way that ensures entire absence of 
ambiguity and confusion which are always attended with 
movements of body when considered as means of communi- 
cating thoughts. Yaska holds that it is on account of the 
words being most convincing and involving economy of 
physical exertions that ‘ Samjnas ’ or names are usually 
given by words, and not by some other means as gestures, 
etc. The author of the Mahabhasya 1 expressly states 
that good many ideas are capable of being signified even 
without the use of words, that is to say, by movements 
of the face and so on. In the ‘ Sloka-Varttika ’ 2 also we find 
a reference to gestures as expressive of certain thoughts. 
It is now evident that gestures, etc., are, to a limited 
extent, as significant as words. The question then arises as 
to whether they possess any innate relation to significance 
like words, or are merely used in substitution of articulate 
sounds. Puxiyaraja 3 compares gestures with £ Apabhram- 
sas,’ as both of them are meaningless by themselves, 
and are found to express the intended sense only by 
means of inference. The direct expressiveness of 

1 tnhflwiN.— Mahabhasya, Vol 

L, p.368. // .A 

5 i w?g: Sec., 6. 19-20. 

8 VSk-pad. Kar. 1. 151. 
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gestures is therefore contested, and what seems to be 
more probable is that they, like telegraphic codes, have no 
significance popularly assigned to them, but they acquire 
meaning only by reminding one of words which are 
practically associated with the significance. Gangesa, 1 * * the 
renowned founder of the * Navya-Nyaya school/ while 
determining the accurate number of instruments for 
obtaining valid knowledge, has discussed at length the 
plausibility of including ‘ movements of the body 5 in the 
categories of Pramanas. He has finally rejected gestures 
and the like as independent sources of knowledge 
(JURUPf), inasmuch as the supposed expressiveness of 
gestures depends upon the fact of their reminding those 
particular words which are in reality capable of 
expressing the intended senses. He compares gestures 
with writings, as both of them are meaningless by them- 
selves, and says that it is words alone that are found to have 
necessary connections with the objects they denote. Thus 
we see that the direct expressiveness of gestures, as a form 
of language, is a matter of controversy to the Hindu 
teachers. The conclusion to which these arguments lead 
is that the Hindu Philologists did not think it reasonable to 
recognise movements of the body as an independent means 
for expressing ideas. The movements of fingers and the 
like presuppose the existence of certain words or 
expressions of which they are merely physical signs, the 
real expressiveness resting with the words alone. True it 
is that there are. apart from language as such, some other 
ways as gestures, etc., whereby we can sometimes give 
expressions to our mental ideas, but it can be hardly 
maintained that they are as perfect and comprehensive 
in all cases as the use of articulate sounds. There is, 

1 WcW? sift iwnwsssnft ®r wraift sfir %, 

tvwf sfiureui ftiftsm st«; vsissif avsm- 

Tafctva-Cintamani. ’Sabda.khapda. A. S. B. ed., p. 860. 
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moreover, scarcely any positive evidence to believe in tlie 
existence of such a period in the history of mankind when 
communications of ideas were absolutely carried on 
through the medium of gestures or some other forms of 
physical movements. To hold that the origin and develop- 
ment of articulate speech had been preceded by pure 
mimesis is nothing but fallacious. Prof. Max Muller’s 1 * * 
re m ark on the invention of language does not, therefore, 
seem to stand on a sound scientific basis. 

It is nothing but surprising to find that the Indian 
speculators on language detected the 
(onoSatopwiaf socmcl hifiuence of Onomatopoeia in the forma- 
tion of certain words, specially in the 
names of birds, long before the ‘Cratylus’ had coma 
to light. Though we do not fully agree with Plato in 
assigning the origin of language entirely to the imitation 
of natural sounds, it is quite true that certain words speak 
of the same origin. Yaska holds that the word ‘ Kaka ’ is 
formed in imitation of the sound naturally made by this 
class of birds ; and that names of similar origin are to be 
found largely among the appellations of birds. The word 
4 Krka 5 ( ) in the expression is also explained 

by Yaska as formed in imitation of sound. In the same 
way we are allowed to treat the words like 4 Kokila.’ 
‘Kukkuta , 5 ‘Dundubhi,’ and so forth. As we have 
already pointed out, certain verb*! roots, as 

tfcjj etc., might be traced to the same origin. It must 
be, however, borne in mind that the number of such words 
is very small. We are not, therefore, fully justified in 
holding that the origin of language is to be traced entirely 
to Onomatopoeia. Many causes, speaking from a practi- 
cal point of view, were in operation for the origifi and 

1 ‘ Language is the work of man ; it was invented by man as a means 

of communicating bis thoughts, when mere looks and gestures proved 

inefficient. ’—Science of Language, Vol. I. p. 31. 
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development of such a popular and efficient means of 
communicating thoughts as language; and the imitation 
of natural sounds might have been one of the conspicuous 
factors. As most of the names of birds, far from speaking 
of words denoting objects known to the most primitive 
man. would remain unintelligible, if we try to find traces 
of Onomatopoeia in them, the teacher * Aupamanyava ’ 1 
held the opposite view and boldly asserted that no sign 
of imitation of sound was even traceable in the word 
‘ Ivaka.’ It is no wonder that the Nairuktas would 
derive the word ‘Ivaka’ from the root ‘KaF 
( wyrafafl g p ). for they have actually shown that even 
like ‘Pijavana ’ ‘Puskara,’ etc., are also 
capable of being derived from verbal roots 
snrnft )• While writing the aphorism 
f #1’ Pan. 6. 1. 98, ‘ Papini 5 had undoubtedly in view such 
expressions as ‘ Pat-pat,’ ‘ Mar-mar,’ etc., which are all 
formed in imitation of indistinct sounds. 

The possession of articulate sounds serves to distinguish 
man from other animals ; it is extremely 
sound t ' CU,ation ° f doubtful whether he could have merited 
the topmost place in the scale of creation, 
if he had been wanting in distinct utterance. Man is 
naturally endowed with the faculty of articulating and 
modulating his voice, whereas beasts are physically unfit to 
utter distinctly. It is a fact of experience that beasts, 
though unable to exercise the power of reasoning, are also 
gifted with the power of making sounds, and what they 
really lack are aptitude iu varying modulations of voice, 
as well as the faculty of developing crude speech-germs into 
articulate and popularly significant ^utterances. Notwith- 
standing their utter meaninglessness to us, the sounds 
they are apt to make have their significance, though it 


1 ‘ sr — Nir., Ill, 18, p. 315. 
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is not in the power of man to follow them rightly. The 
author of the « Yoga-Sutra ’ (3.17) strongly believes 
that a ‘ Yogin ’ ‘ having spiritual vision to distinguish 
word, meaning and cognition from one another ’ is alone 
permitted to understand the sounds made by all creatures 
Yoga. 3. 17). Panini denotes man by 
the expression sgjpnsif, that is, 4 one possessing distinct 
speech.’ While commenting on the rule 

Pan. 1. 3. 18, Patanjali observes that the 
epithet might be applied to all animals, and 

that the difference with regard to distinctness is one of 
degree. He, therefore, explains the expression ‘sqURTeff’ 
as meaning possibly ‘ one gifted with such a speech 
wherein the letters are distinctly audible,’ The reference 
to the imitation of indistinct sound, as it occurs in the 
aphorism of Panini, makes it clear that by indistinct 
or inarticulate sounds are meant those that are not 
oapable of being exactly expressed through letters. 
There is consequently two-fold 1 2 word : word consisting of 
sound only (japjFiraT:), as is produced by the heat of 
drum; and word made up of sound capable of being 
represented by letters (fiTfflf). Of four different forms 
of Yak (Para, Pasyanti, Madhyama and Vaikhari), it is 
‘Vaikharl’ alone that is spoken by men, the other forms 
being too subtle and mystic to be uttered by vocal 
organs. It is distinctly audible and is usually represented 
by letters. We have repeatedly stated in these pages 
that the internal wind is manifested in the form of 
audible sound, while it passes through vocal organs ; it 
is said to be distinct when it clothes itself with letters. 
The distinctness of utterance depends, however, on the 
development of vocal apparatus. 

1 Malja'b’hasya on 1.3.48, Vol. I, p. 283. 

■ * i— BMsapari.-Kar 64. 
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Before bringing the discussion on Sabda to a close, 

, . „ we consider it necessary to give some 

Prod action of * P ' 

sound and the NySya accounts as to how the Naiyayikas and 
the Vais'esikas strenuously supported the 
non-eternal view of words in direct opposition to the views 
held by the Mimamsakas and the grammarians. 

The Naiyayikas have included Sabda in the category 
of Pramanas 1 ; but they refuse to agree with the gram- 
marians, who assume the imperceptible Sphota as the 
ultimate origin of Sabda ; and with the Mimamsakas, on 
the other hand, who have rather shewn prolixity in 
supporting the eternity of sound. Gotama 2 introduces 
the contention by pointing out dual negations or non- 
existence with regard to Sabda, that is to say, Sabda does 
neither exist before it is uttered, nor seems to be existent 
after the act of utterance is over. Thus having non- 
existence before and after the utterance, Sabda is a 
non-eternal entity like an earthen pot. There are, 
however, doubts as to the exact nature of Sabda. Some 
hold, continues Vatsayana , 3 Sabda as a quality of ether, 
pervading the whole space, eternal, and manifested by 
sound. Undoubtedly this refers to the views of the 
Mimamsakas. Some again, view Sabda as a quality of 
ether having both production and destruction, like 
intelligence; others take it as an entity produced by the 
conjunctions of supreme elements (air and sky). These 
divergent views 1 have given rise to a doubt as to whether 
Sabda is eternal or non-eternal. The Naiyayikas seem to 

1 Nvaya Sutra, 1. 1. 3. 

2 Nyaya Sfltra. 2. 2. 12. t 

a 3 !*?i ^ 

etc. — Vatsayana BliaSya on 2. 2. 13. 

' * vr’stT. Vat:., BhSsya on 2, 

2.13. 

10 
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have their answer ready. Sabda is said to be non-eternal 
on the following grounds : Sabda 1 has a cause, as it is 
directly produced by the operation of vocal apparatus ; 
it is an established fact that anything that is produced 
by a cause cannot be considered as eternal. These 
arguments bear comparison with the Mlmamsa Sutras 
aw ^5fTc[, and which are anticipated 

by Jaimini as Purvapaksas. Moreover, Sabda is com- 
prehended by the organ of hearing ; and it is used, as 
if it were a product of human effort. As a matter of 
fact, the attributes such as loudness and mildness which 
are often applied to Sabda to express intensity, etc., are 
indications that Sabda is produced and not manifested. 
These arguments whereby they sought to prove the non- 
eternity of Sabda are also shewn to be untenable, because 
and gjcpffS* might even be applied to 
eternal objects. As, for instance, the non-existence of 
‘ Ghata ’ (gjwiw*.), 2 though it has a beginning, is said 
to be eternal by the Naiyavikas. Again sometimes eternal 
objects are also treated as if they were non-eternal ; 
for we are accustomed to speak of parts with regard to 
such eternal entities as sky and souj, viz., ‘ a part of 
the skv,’ ‘ a part of the soul’ and so on. But these objec- 
tions are finally set aside. How are we to ascertain 
that this exists and this does not ? It is by means 
of Pramanas, cognition as well as non-cognition that 
we take something to be either existent or non-existent as 
the case may be. J udgod by this test, Sabda appears to 
be non-existent, as there is no comprehension of Sabda 
before it is uttered by means of vocal organs. Sometimes 
it happens that objects having existence are not even 
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perceived 011 account of certain obstructions . 1 But this 
also cannot prove the existence of Sabda, as there is 
nothing to cover or hide Sabda from our cognition. As 
a matter of fact, it is the utterance of sound that gives 
us the cognition of Sabda, and whenever there is no act 
of utterance, there is necessarily no cognition of Sabda. 
These arguments are sought to prove the non-existence 
of &abda prior to the act of utterance. (This contradicts 
the Mlmamsaka view according to which human efforts 
cannot produce or create the word but only serve to 
manifest it.) Then Gotama introduces some other 
Purvapaksas in favour of the eternity of Sabda, but they 
are finally refuted one after another. The anticipation of 
such Purvapaksas and their refutations are indicative of the 
historical relation between the Nyaya and the Mlmamsa 
systems. The upholders of the eternity of sound advance 
the following arguments, among others, in support of their 
own views : — ( 1 ) Sabda is eternal like the sky, because 
it is not tangible ( ’spspfecra )• This ground cannot how- 
ever stand, because neither tangibility nor intangibility 
are, strictly speaking, characteristics of eternal entities. 
As a matter of fact, atoms, though tangible, are said to 
be eternal, whereas actions ( spf ) are held to be non- 
eternal (transient) inspite of their intangibility. ( 2 ) 
Sabda is e xis tent and not perishable as soon as it is 
uttered, inasmuch as it is capable of being given to 
others as in the case of a teacher giving 

words to his pupil. This is also open to objections, as the 
existence of words between the teacher and the pupil is not 
comprehensible by any means whatsoever. ( 3 ) Sabda is 
eternal, as there is no cognition of the cause that may 

1 Nyaya Sutra, 2. 2. 19. 

Ny*ya Sutra, 2. 2. 23. 

2. 2. 26. 
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destroy it. But the attempts of the Mlmaiixsakas proved 
entirely fruitless. The Naiyayikas put their arguments 
to severe tests and discarded them one by one. They 
maintain that words as well as intelligence and action 
are all momentary. They were, however, not the first 
to promulgate the non-eternity of sound, since, according 
to the statement of Yaska, word had already been declared 
to be impermanent by ‘ Audumbaravana.’ 1 Yaska had 
his arguments ready to refute the non- eternal view of 
words, as maintained by the aforesaid teacher, and found 
the division of speech into four elements compatible with 
his own tenet. Patanjali has, however, spoken of two- 
fold word — ‘ Nitya 5 and ‘ Karya.’ By ‘Mtya’ or perma- 
nent word-form, he meant ‘Sphota,’ as is suggested by 
sound; and by ‘ Karya’ or £ caused ’ words, he understood 
audible sounds that are produced by vocal organs. He 
also informs us that these two contradictory views had 
sufficiently been discussed in the ' Saiiigraha as to 
whether words are eternal or caused, and that the con- 
clusion arrived at there was in favour of the eternity of 
sound. 

As to the manifestation of letters, Vatsayana"' says 
that the utterance of sound is caused 
produced. are by the conjunction of internal air with 
vocal organs (as throat, palate, etc.), 
whenever there is an effort on the part of the speaker to 
convey the intended meanings to others. Prasastapada 1 
takes word as a quality of the sky, comprehended by the 

‘ 1 W. — Nir., 17. 1. 

2 A treatise on grammar the authorship of which is attributed to 
Vyadi. 

3 jmAssTi^i suit: iffow ^ Vat. Bhasya 

on 2, 2. 19, 

4 «wm: Prasastapada Bhasa— 

Ben. ed., p. 287. 
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ear, momentary, inconsistent with its cause and effect, 
prcxluced by conjunction, disjunction and sound, abiding 
in some portion of Akasa, having both homogeneous and 
heterogeneous causes, that is, one Sabda giving rise to 
another of the same class, and Sabda produced by conjunc- 
tion and disjunction. Sound falls under two distinct 
classes: (1) sound as expressed by letters; (2) indistinct 
sound as produced by the beat of drum and blowing of 
conches, etc. Regarding the evolution of sonnd as 
expressed by letters, Prasastapada 1 gives almost the same 
account as is found in the Siksas. It is said that when- 
ever a desire is felt within to communicate one’s thoughts 
to others, there is invariably a conjunction of mind with 
soul which accounts for the utterance of sound. This 
utterance, however, presupposes the cognition of similar 
sounds that are said to have left their impressions already 
in memory. Desire (s^t) is then followed by efforts 
which bring about a movement in the region of internal 
air. The air thus stirred goes upwards and strikes the 
vocal apparatus. Sabda is generated by such conjunction 
of internal air with ‘Sthana’ (as the ) and 

finally by the conjunction of ‘ Sthana ’ with sky (as 
). This is, in short, the Nyaya-V aisesika 
view on the production of sound. 

It is to be carefully noted how one Sabda gives rise 
to another as the immediate cause of it. The logicians 
seem to have given here the most scientific explanation 
so far as the propagation of sound is concerned. Ripples 
and waves on the surface of w r ater constitute scientific 
examples as to how sound-waves are transmitted. It is 
through the medium of air that sound is transmitted. 
Just as a slight agitation on the surface produces ripples 

1 vmm- 

W wwff, s v®-vr ...... Prasasfca- 

pjida Bliasya, Ben. ed.. p. 288. 
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in water, similarly from the first word a series of words 
are generated in quick succession in the ether. It is 
why a word is also heard from a distance. Sound acts 
on the tympanic membrane of the ear before it is 
actually heard. This is what is known as the wave- 
theory or as expounded by the Naiyayikas. 

According to another view (popularly known as <<<«(* 
)> 1 ten words are simultaneously produced in 
different quarters which again continue to give rise to 
numerous sounds. To hold word to be permanent on the 
ground that the same * Ka ’-sound is heard again and 
again is fallacious ; the Naiyayikas, on the contrary, 
maintain that the cognition of the sameness or oneness 
of ‘ Ka ’-sounds indicates only viz., ‘ Ka ’-sounds 

belonging to the same class ( grsr ) are only comprehended. 
It is therefore a question of similarity and not of identity. 
The scientific and elaborate way in which the doctrine 
of word ( ) has been discussed by the Naiyayikas 
is really admirable. Srldhara 2 frankly admits that it is 
useless on his part to enter into the question more 
thoroughly and adduce further arguments on the origin 
of words, as the problem has already been solved by the 
Naiy&ikas with utmost lucidness and ingenuity. 

We have already pointed out that on account of its 
manifold importance Yak won the most 
importance^ vak. and laudatory verses from the ancient seers. 

The ‘ Sruti ’ eulogises Vak as the source 
out of which the entire universe had sprung up. The 
Brahmaijas quoted by Pupyaraja 3 speak of the various pur- 
poses that are served by Yak : By Yak is expressed the 
sense ; ideas are conveyed to others by means of Yak ; the 


1 Bhasaparicclieda. 

* Prgsasta. 

Bhasya, Ben. ed., p. 289. 

wftf, etc.— Under the VSkyapadiya, Ear. 1. 119, p. 14. 
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world with all its diversities is represented by Vak. The 
Aitarey a Arany aka uses a well-conceived metaphor 1 when it 
speaks of Yak as string and names as knots, whereby the 
world is entirely bound up. In a dialogue ' 2 between 
c Sanatkumara’ and ‘ Narada’ in the Chandogya Upanisad, 
we And that the former persuaded the latter to worship 
Yak, for the Vedas are represented by Yak, and no cogni- 
tion of either virtue or vice, truth or falsehood and so on 
would have been possible at all, if there had been no such 
means of expressing thought as Yak. The exalted eminence 
accorded to Vak is quite clear from the fact that Yak, 
of course with a deeper spiritual insight, has been identi- 
fied with Brahman. In Yak, as we have already stated, 
the Hindu teachers found the audible manifestation of 
All -pervading Brahman. Bhartrihari * is strongly of 
opinion that no knowledge whatsoever is possible without 
Yak ; it is through the instrumentality of Vak that 
internal consciousness assumes audible form and ideas 
are communicated to others. What we really learn from 
it is that the author of the Vakyapadfya almost believed 
in the impossibility of thinking without language — a fact 
which reminds us of the paradox of Humboldt : ‘Man is 
man by speech,’ He continues further that Vak 
represents all different branches of science * and arts, and 
that names or distinguishing stamps are given to objects 
by it, otherwise the world would have ever remained an 
unnameable and indiscernible complexity. Definition 

1 ‘ftwraftjsiwft swift” svnwetn nwrfcskfw: ftrcw— again, wm 

^ tsr. srst wssft— Ait. 2r., 1. 6. Bib. Ind., 

p. 63— H«uft wnift, etc. — 3. 1. 6. (13), p. 328. 

2 *itwt i firamft, etc. — Chan. Up., 7. 2., STir. 

Ed., pp. 63-64. 

s *r wtsftf vaftt €1% <r: spsifwnpt i vgftsfts =sft m Vak, 

Kai'., J. 124. 

* VSkyapnd. Kar., 1, 126-128. 
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Vivartavsda (Theory mor0 a mystical phenomenon when we 
creation of the world are ^olcl (j n opposition to the more 


and classification, as two scientific methods of ' distin- 
guishing objects from one another, are dependent on 
names. The popular ‘ Sruti ^TirdcT— means that 

God not only manifested Himself through diversified 
forms but gave phonetic labels (names) to each. 

The origination of the universe is in itself a mysteri- 
ous problem ; and it appears to be still 

;o ry 

of Evolution) and 
creation of the w< 
from Sibda or Logos, 

scientific and popular theories which 
acknowledged either atom, water or air as the most 
primordial substance), that the whole cosmic world owes 
its origin • to Vak, To ascribe to word or more properly, 
to ‘ Sabdabrahma,’ the potentiality of producing the world 
has, however, a deep significance. We may approach 
this strange position from various standpoints. First, in 
view of the inseparable association of sound with sense 
(which is also explained in term of ‘ cause and effect),’ 
we may be allowed to suggest that they might have the 
same relation, as manifesto!* and manifested ( 
and ^rfirar:), when definite objects with particular 
names and forms had come into existence in obdience 
to some unerring principles ( )• The 

author of the ‘Bhasya’ on the ‘Yoga-Sutra’ 1.17 
states that words do not lose their respective expressive- 
ness even after utter annihilation ( ), that is to say, 
the same word would continue to express the same 
meaning in the following creations. 1 We may add further 
that as ‘ Pralaya ’ means submersion or dissolution of 
all finite objects into the infinite cause, and the creation 
simply indicates the passage of unmanifest to the 
manifestation, so words, to which all objects of thought 


1 q rt: under the aphorism 
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are finally reduced on the destruction of their forms, are 
to be regarded as the ultimate e World -stuffs ’ whereto 
the cosmic world owed its origin. Secondly, as the 
evolution of Yak involves the operations of internal 
fire (“ tsfHf ” and “ fjsiiw ” Vak. 1.113- 

1.115), sounds may be said to have likeness with “ Fire,” 
which was declared by Heracleitus “ as the essence of 
all things.” The “Para” form of Yak is immutable, 
and symbolises the active energy of “ Soul-fire.” In the 
opening verse of the Vakyapadtya Bhartrihari has made 
reference to the popular doctrine of “Vivarta 5,1 in 
connection with the evolution of universe from “ Sabda- 
Brahma.” This shows the extent to which Yak was 
exalted by the native grammarians. To the Hindus 
words are not dead mechanism invented for the purpose 
of naming objects, but they represent the mystic embodi- 
ment of divine power that is said to have preceded the 
creation of material world. Philo’s conception of world- 
producing Logos is, therefore, a nearest approximation of 
Vak which was conceived by the Hindus as a potential 
factor of creation. The Vedas enjoin that Supreme Being 
had created the earth after pronouncing the word ‘ Bhu. 2 ’ 
Similarly the evolution of all cosmic matters might be 
traced to their corresponding ‘ Vachaka-Sahdas.’ As 
meaning necessarilv follows from word, so did the world 
from names. In his commentary on the aphorism 
“sops? ^f?? %sffcn wife! ” Brahmasutra 

1. 3. 28, Sankara-eharjya has clearly shown how the 
utterance of significant words on the part of Brahman 
was immediately materialised by the creation of the world. 
It is explicitly stated that words first flashed in His mind 
before God could attempt to create the world. The same 

1 finr&tsafwtn s?fen ^nrat ‘ and i 

sptnkfiflra' — Vak-pad. Kar.,1. 121, p. 45. 

* Tait. Bralnnana, 2.2.42, 

n 
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truth is, however, illustrated by the Christian dogma, as 
is incorporated in the Biblical passage — ‘Let there be 
light and there was light.” The fact underlying this 
phenomenon is that the creative volition 
of God (to get into diversity from unity) was, so to speak, 
the efficient (though not material) cause that brought the 
material world into existence. Bhartrihari strongly 
believes in the evolution of universe from Logos and has 
alluded to it more than once . 1 As a pot, holds Punvaraja, 
is said to be earthen since it possesses all the properties of 
earth, so the world having inseparable connection with 
‘ Sabdamatra ’ is called ‘ Sabda-vivarta ’ (transformation 
of Logos) in the holy scriptures. In support of his view 
the illustrious commentator has quoted a ‘ Rik ’ 2 which 
speaks of the ‘ world-building’ power of Yak; he has also 
made mention of a scriptural passage that gives the idea 
of a ‘ ’ 3 as the creator of the universe. 


Classifications of Yak. 


Having shown the nature and importance of Yak after 
the manner in which they have been 
dealt with by the Hindu teachers, we 
proceed to consider the question regarding the classifica- 
tions of Yak. One Rik speaks of four different forms of 
speech, possibly, ‘ Para,’ ‘ Pasyanti,’ 6 Madhyama,’ and 
‘ Yaikharl,’ and distinctly lays down that it is the last 
form (Vaikharl) which is spoken by men, other forms 
being too subtle to be pronounced by vocal organs. The 
Yogins alone are supposed to be competent to understand 
these mystic forms of Yak. The ‘Vaikharl ’ is, however, 
distinguished from the rest hy being perfectly audible and 


' i i^nfi^sfo—Vakyapa- 

cliya, Kai\, 1, 121. 

* ^ WS wstwjii -Under Y5k-patl.. Kar.,- 

1.121, p. 45. 

3 qq&r: vwum Stop Wig etc., under the Yak.. Kar., 1 121, 

p. 45. 
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capable of being expressed through letters. We find the 
detailed accounts of these forms of speech in various 
treatises. These classifications 1 are based upon the 
conviction that ‘ Nada ’ (the first manifestation of 
eternal consciousness) which, as we have already stated, 
has its origin in ‘ Vindu,’ receives materialisation by the 
operations of internal air residing in ‘ Muladhara.’ The 
four forms of speech correspond, however, to four 
different stages through which ‘ Nada ’ passes till it 
becomes audible . 2 Thus we may start with ‘ Vindu ’ 
as the ultimate germ of speech and proceed from 
‘Muladhara’ to mouth to show how ‘Sabda-Brahma ’ or 
‘Para’ Yak reveals itself into popular speech. The 
nature of ‘ Para Yak/ as described in the Mahabharata, 
shows that it is luminiferous conscious- 
ness residing in ‘Muladhara,’ and is 
virtually indestructible. It is what is known as ‘ Para- 
Brahma ’ or the essence of Logos. Nages'a holds it as the 
potential factor of creation. When this ‘Nada’ or 
‘ Sabda-Brahma’ gets more and more 
Pa! yauti Vak. manifested and the internal air that 

serves to reveal it comes up to the naval region from 
‘Muladhara,’ we have ‘ Pasyanti ’ form of Yak which is 
indivisible into parts and has intelligence for its ingre- 
dient. Next in order comes ‘ Madhyama ’ 
which is revealed by the same air when 
g through heart. It must be remembered here 
that these three kinds of Yak, amplifications as they 
are of the same “Nada,” represent, so to speak, the 
minutest, minuter, and minute forms of “ Prana va.” 
The Yaikharl form of Yak is, as stated above, spoken 
by men ; it is generated when that internal air which 


Madhyama. 


passin g . . i- 1 AAA \J AAwjA 


2.3.22.25. 

See Manjusha, pp. 175-1*79, and Yak,, padiy a, 1. 144. u 
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has its rise in “ Muladhara ” passes through throats 
and finally finds audible expression in the mouth. This 
is in short what we know of the classifications of 
Vak. No such classifications, we are sure, are to be 
found in any other linguistic speculations of the world ; 
what had really formed the subject of linguistic inquiries 
of Western scholars from Heracleitus to Bopp was the 
outward aspect of speech, that is, sound as is produced 
by the exercise of vocal organs. They did not, however, 
see deeper and think over the minute internal or psycho- 
logical operations that take place in the vocalisation of 
thoughts. 

Expression of thought is the sole purpose that is 
served by the use of language ; ideas 

Sentence as the 

significant unit of are, again, completely and best expressed 
spoecl1 through the medium of sentences as 

such and not by means of individual words. Jagadisa 1 
holds that the so-called verbal cognition ( ) is 

obtained only from a sentence, that is, when a number 
of words having proximity, expectancy and competency 
with one another are related to one another in such a 
way as to constitute a significant sentence which is alone 
sufficient to express the sense or communicate ideas to 
others. It is true that in some cases a single word is 
found to be as perfectly expressive of ideas as a sentence 
would be. The obvious* answer is that in such cases the, 
individual word retains in itself the entire force of the 
sentence the import of which is to be derived by means 
of usual inference or context. Each individual word, 
expressive as we call it, is thus an epitome of the sentence 
of which it forms an integral part. In his commentary 
on the Yoga Sutra III. 17 Vyasa rightly observes that 
a word when used individually is intended to express 

saktiprakasika-Kar, 12. 
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the import of a sentence. As, for instance, when the 
word “ ” 1 is uttered, some such word as “ asti ” 

(exist) is necessarily, to be supplied to make the sense 
complete. A word, according to this view, is not 
expressive by itself (the real expressiveness being 
associated with the sentence), but appears to be significant 
from the consideration that it represents a sentence in 
a condensed form. Both Patanjali and Vyasa seem to 
have been conscious of the fact that certain words retain 
in their very formations the entire significance of 
sentences. That a word sometimes stands as an abbrevia- 
tion of a sentence or as one that comprehends in itself 
the entire meaning of a sentence is best illustrated by 
such word as “ ” which is only a condensed form 

of the sentence “ ” (one who reads the Yedas) 

and so on. Language, viewed as significant utterances, 
started with sentences and not with individual words. 
The example 2 set by the Hindu teachers as to how 
children learn language suggests that children first 
acquaint themselves with sentences they hear from others 
and then determine by analysis the significance of each 
element composing the sentence. Though there are 
eight different forms of “ Sphota,” says the author of the 
‘ Sabdakaustubha,’ it is alone that is really 

significant. Bhartrihari 4 holds that sentence, as a signi- 
ficant expression of thought, is not divisible into parts, the 
grammatical analysis of a sentence being only an artificial 

— Joga- Vyasa. Compare Mahabhashya, Vol. II, p. 389. 

...^ci etc.,— Sabdasakti, Ear., 20 (Ben. ed.), 

p. 116. 

3 srashrsT trai wctmatgraw — On Sphota. 

4 vf jfw w i giwm sfwih Jt =frepr— Vak., 

3,73. 
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device. As an adherent to the theory of ‘ Sphota’, the 
author of the ‘Vakyapadiya’ continues that as letters like 
‘eff,’ etc., do not admit of further decomposition, so there 
are no parts or letters in a word, and words again have no 
separate existence apart from the sentence. In the 
Taittirlya 1 2 Samhita there is a definite indication that in 
the original state of language there had been no systems 
of grammar so as to divide the elements of speech into so 
many parts (noun, verb, preposition, etc). Speech is an 
indivisible 3 compact; the significant unit is only repre- 
sented by sentences that do not really admit of any 
division into component parts. It is stated further that 
the sense conveyed by a sentence is also indivisible 
(WJfO- 

A sentence 3 generally means a collection of words 
having mutual proximity, expectancy and competency. 
Bat Bhartrihari 4 has carefully shown the diversities of 
views as to the exact nature of a sentence. We give 
below only short accounts of these different views : — 

(1) Sometimes a verbal form is sufficient to constitute 

a significant sentence, or, in other words, action ( ) 

or 4 Kriya ’ represents the meaning of a sentence. The 
verbal form for instance, may be used with the 

same significance, as is usually expressed by the sentence 
‘ both subject and object being readily- 

understood from the very idea of propriety. 

(2) A sentence is a combination of words. As to the 
meaning of a sentence, some hold that it is the surntofcal of 
meanings that are usually denoted by words forming the 
sentence ; others suggest that the meaning of a sentence 

1 3TOW3i«rt3icf(, etc.,— Tait. Sam., Vol. 4.7. 

2 -Vale., 3.1. 

3 ftra: — Sabdasakti, Ear., 13. 

4 Vakyapadiya, 2,1-2, and that follows— com.— “ Hafirs Hafirs - 

Maliabliaskya, Yol. I, p. 367. 
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is not exactly the same as are expressed by words that 
constitute the sentence, hut a sentence acquires some 
special significance that does not really follow from any 
word or component parts. 

(3) The indivisible £ Sphota,’ both as a class and indivi- 
dual, is what is a sentence. ‘ Sphota ’ has two aspects, 
namely, external and internal ; the external £ Sphota ’ is 
again said to be of two kinds, i.e., class and individual. 
The internal £ Sphota ’ is manifested by £ Nada.’ It is 
called £ Sphota ’ because meanings are virtually expressed 
by it. The reason why £ Sphota ’ is identified with the 
significant sentence is that the Hindu grammarians ascribe 
expressiveness to ‘ Sphota.’ The author of the Varttika 1 
defines sentence as an aggregate consisting of a verbal 
form in combination with indeclinables, cases and attri- 
butes. In showing the way how consistent meanings 
follow from a sentence, the Naiyavikas hold that the signi- 
ficances of words are first determined in accordance with 
‘ sanketa ’ or established usage, and then meanings thus 
ascertained are consistently related to one another so as to 
form an agreeable combination of concepts. It is from 
such correlations of meanings that £ Sabdabodha ’ or 
verbal cognition is produced. 

In consideration of the objects that are usually 
denoted by words, the author of the 
Denotation ami riivi- « Mahabhashya ’ 2 has classified words 

sion of words. ^ e 

into four groups, namely, words deno- 
tative of class, quality, action, and £ San jnas ’ or names. 
Dandl 3 also made the same classifications with inconsider- 
able difference, as he added £ substance ’ in the place of 
This was, however, adversely criticised by 

1 to? M akabhashya, Vol. I, p. 367. 

2 'rigysfi at^rnr reft:, Maha- 

bhasya, Vol. I. p. 19. 

3 See ^alxlasaktiprakasika, Kar., 18. 
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the Naivayikas on the ground that the division of words, 
as shown by Dandi, did not take notice of such words as 
3*^;, etc., which do not fall under any group shown 
above. Before we can arrive at any conclusion as to the 
exact denotations of words, we are confronted with a 
controversial point whether words are expressive of class 
or individual. The ‘Miraamsa ’ 1 Sutras of Jaimiui record 
such a controversy. Having discarded all arguments 
brought forward in support of the individualistic theory 
of words, the Mimamsakas have shown the plausibility of 
the view that all words without exception are denotative 
of class. According to Vajapyyayana, 2 as is also held by 
the Mimamsakas, words denote class, the idea of indivi- 
duals ( sgfk ) being expressed by the interdependence or 
invariable correlation of a class with individuals. Vyadi, 3 
on the other hand, holds that as an active agent directly 
concerned with action, individual is what is really meant 
by a word. ‘ Mammata ’ 4 observes that the Individualistic 
theory, as referred to above, is exposed to the faults of 
‘endlessness and vagueness.’ The view of Pfhiini, 3 as is 
shewn by Patanjali, with regard to the denotation of words, 
is that both class and individual are meant by words. 
Patanjali has also selected two aphorisms from the 
Astadhyavi to show that Panini has combined the two 
opposite views held by Vyftdi and Vajapyayana. The 
Naiyayikas have, however, brought about a reconciliation 
between these contradictory theories by holding that 

1 ^raffing Sutra, 1.3.33. See also Yak. pad. comm 

on, 3.2. 

2 etc., — MaMbhashya, Vol. I, p, 242. 

s “sanfsrewf ”-M. Bhasbya, Vol. I, p. 244. 

* ‘‘^WlfV^KUr K a v r a- Pr akasa - G o m . - K ai ■ . , 2. 10, Bom ed 

p. 34. 

ft? Jit i i gngqTgrradhij 
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it is neither class nor individual alone that is denoted by 
words, but ojrffjn or “individual” conditioned or qualified 
by genus represents the real significance of words. 1 Thus 
we see that the Naiyayikas brought the controversy 
to a close in an admirable way. The author of the 
Vakyapadiya has finally dealt with the question from 
the standpoint of non-dualism (Advaitavada). 2 The real 
and unreal elements, he says, existing in all phenomenal 
entities indicate respectively genus and individual. He 
continues further that the transcendental existence 
(q W!W?n) 3 permeating the entire universe appears in 
different forms in various substrata or individuals ; it is 
to be regarded as the sunimum genus which is ultimately 
denoted by all words ; it is essentially what is meant by 
all Pratipadikas or crude word-forms, verbal roots, and 
suffixes like ‘ tva ’ and e tal.’ It is this all pervading 
existence which reveals itself through six different stages, 
namely, existence, production, growth, transformation, 
decay and destruction. 

It will not be out of place to mention here that the 
Buddhist philosophers held a peculiar view regarding the 
denotation of words. They contend that neither class 
nor individual is actually denoted by words, as the very 
conception of their realities is a matter of controversy. 
The * class-theory ’ is untenable, because there is much 
doubt as to the very existence of a genus ; the opposite 
view is similarly refuted on account of the momentary 
character of individuals. According to the doctrine of 

1 “ snffwnr aps?re:” I Bhashapariehfieda, 

p. 148. (K. Tarkatirtha eel) 

st — l^yaya Sutra, 2.2,69. Com, — cp . 

^ faftjcftecn — Sabdasakti. 

2 Vak-padi Kar. — 3, 32. 4, pp. 28-29. 
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“ Apoha,” as is held by the Buddhist philosophers, the 
word “ g'auh ” when uttered, implies “ the differentiation 
of cow-individuals from non-cows.” 

There is, however, another way of classifying words 
from the standpoint of the rhetoricians. In rhetorics we 
find three kinds of words, 1 namely, ('.) Vachaka or 
denotative words, which denote exactly the same meaning 
as is fixed by the volition of God (Sauketa) or popular 
usage ; (2) Lakshanika or words with secondary signifi- 
cance; and (3) Vyanjaka, i.e ., words that express the 
suggested sense. We should be particular to notice here 
that this threefold division pertains more to the designa- 
tion or attributes than to the object designated. Con- 
sequently there is no definite group of words either as 
denotative, indicative, or suggestive, but what we find 
actually is that the same word, as “ Ganga,” in the 
expression “Jpfrat wtq:,” might be used as denotative, 
indicative and suggestive according to the context and 
sense of propriety. It is also to be noted that the third 
form, i.e,. Vyanjaka is to be found only in poetry. In the 
Nyaya and Vais'eshika systems we do not hear of such 
suggestive words and suggestion which, according to 
them, come under the category of Lakshana taken in a 
wider sense. 


According to Gotama, 2 class, form and individual are 


Classifications of 
words from the logical 
standpoints. 


all that are meant by a word, whereas 
the followers of the new school of Logic 
hold that individual ( sqfir, ) qualified 


or conditioned by class is what is really denoted by all 


words. The Naiyayikas have classified words into four 


groups : 3 (1) words having conventional meanings 

assigned to them (^;); (2) words with secondary 


1 ’HKWf straff: ipftss — Kavyaprakasa. kSr. 5. 

a w?:— •Nyaya Sutra, 2.2.65. 

a SaMasakti. kar. 16, p, 81 (Ben. ed. /. 
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significance ; (3) words having both primary 

and derivative meanings ( ; ); (4) words having only 
derivative significance ( ). To the first group 

belong words like “ gauli,” etc., which have their respec- 
tive meanings fixed by “ Sahketa ” or popular usage. The 
peculiar characteristics of words coming under this class 
are that the meanings derived by analysing such words 
into stems and suffixes are not exactly the same as 
their popular or innate significance. The word "gauh,” 
for instance, derived as it is from the root “ gam ” to go, 
would radically mean a “ moving being,” and not 
necessarily one furnished with dewlap, hoots, horns, etc., 
if derivative significance were of any importance in the 
case of such " Words of this description are 

popularly called The word “ Gangs,” as in the 

expression “ 'Sftwu” would be inconsistent 1 2 if taken 
in its primary significance ( ) ; 
it is, therefore, said to be used in its secondary sense when 
it is taken to indicate “ bank ” instead of its natural 
signification “ current of water,” in order to render the 
context consistent. The class of words comprises 

such words as “ Pankaja,” etc., which combine in them- 
selves twofold significance — derivative as well as conven- 
tional. The word "Pankaja” means "lotus” by the 
force of convention (Sanketa), and also implies analytically 
or derivatively " mud,” " production,” and “ agent ” 
that is, “a substance that grows in mud.” 
To the tflfifofr class belong words like "Pachaka,” 
“ Pathaka,” " Karaka,” etc., which denote the same 
meanings as are signified by the component parts in 
which they might be grammatically analysed. 

Before bringing this topic to a close, we have a few 
more words to say in regard to primary and secondary 


1 fifenurw Ihuraftf fSabdasakfci. 

8 — BhSsbaparicbb eda. 
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significance. We have already noticed that words may have 
both primary or innate and secondary or indirect meanings ; 
the primary significance is precisely the same as the conven- 
tional meaning assigned to a word from time immemorial 
( sifw: ) ; it is to this original sense that we look for the 
real denotations of words ( aife ). The secondary signi- 
ficance is so called because there is no such direct or 
necessary association between a word and its secondary 
sense which is entirely dependent on popular fashion. 
In a sentence like “ mancbah krosanti,” £! chairs are 
making noise 5 ’ {cf. the English idiom "an address 
or voice from the chair, i.e., president), as the idea of 
“ making noise ” is found to be inconsistent or incomnatible 
with that of a chair, we are necessarily forced to suggest 
in the fitness of things that the word “ manehah ” should 
he understood as indicating “ people sitting on chairs.” 
We should not, however, fail to notice here that in doing 
so the word " mancha ” had to give up its primary signi- 
ficance and came to indicate a meaning which could only 
he obtained either from the context or from an idea of 
compatibility. It is nothing but interesting to point out 
here that there are some words which have almost entirely 
lost their original sense and are now used always in their 
secondary significance. We may take, for instance, words 
like “ kusalah. ” and “pravinah” that are no longer used 
respectively in the sense of “cutter of kusa- grass” and 
“expert in playing on lyre,” 1 but have obtained currency 
and popular approval with regard to their secondary 
meanings, viz., “ expert ” or “ skilful.” It is what is known 
in Semantics as an instance of “ widening of meaning.” 
The secondary meaning is not, however, totally unconnec- 
ted with the direct or primary one in such cases, for 
none hut a skilful person can cut sharp kusa- grass and 
play on lyre. 

1 Jiaret fNwf wnww W* war ift:— Durggcliar jya, Xirukta, p. 156. 
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We have already referred to the passage of the “ Taitti. 

Samhita ” where speech is said to have 

.. Parts of Speech. ... Y , . 

. been originally undivided into parts. 
The analytical method adopted in the divisions of Yak 
is purely a grammatical device which - is at best nothing 
but artificial. Bhartrihari has emphatically stated that 
the grammatical way of analysing speech is only an 
imaginary means that helps us evidently to understand 
the meaning of an “ indivisible sentence ” more parti- 
cularly. Language, with all its diversified forms, appears 
to be such a complex phenomenon that the first duty of 
a grammarian has always been to divide a particular 
language into a number of constituents, his aim in doing 
so being obviously to facilitate the study of that language. 

There are, according to Yaska , 1 four parts of 
speech — Noun, Verb, Preposition, and Indeclinable. It 
is not, however, certain if Yaska was the first to make 
such a classification, because already in the Gopatlia 
Brah mana 2 we meet with such grammatical terms as 
“dhatu,” “akhyata,” naman (noun), vibhakti (case- 
ending), vachana (number), lihga (gender) and so on. 
What is probable is that Yaska found such well-marked 
classifications already in existence either amongst the 
grammarians or etymologists who had preceded him. 
Yaska has cleverly put noun and verb under one group, 
and made afterwards a separate compound comprising 
preposition and particle, the priority of order being 
obviously due to the relative importance of noun and 
verb so far as linguistic studies are concerned. The 
importance of noun and verb, as significant elements of 
f speech, lies in the fact that they possess innate signi- 

i ficance which they do not lose even when they are 

1 Nirukta. 1.1. q^wraifir 

2 W., W infiwfiwn, Si etc., R. L. Mitra ed.. 

p. 12 (qswinrosqi:) i 
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used independently of preposition and particle, whereas 
preposition and particle have no meanings when they are 
detached from nouns and verbs. It must be admitted that 
Yaska’s classifications of speech are scientifically accurate. 
The omission of pronoun in the list does not make any 
serious defect, for the evolution of pronoun is of com- 
paratively modern origin in the development of language. 
Moreover, pronoun is only a special form of noun. A 
word is only needed to explain why adverb is lost sight 
of by Yaska in the classifications of parts of speech. 
True it is that the conception of adverb is almost as old as 
that of verb and consequently adverb ought to have been 
mentioned along with verb as a separate part of speech ; 
but it is none the less true that prepositions, if they 
have any significance, are frequently used as qualifying 
attributes of verbs to which they are added. In explaining 
the aphorism “ faRsnrfesfcra' ! 3TTFF*t: ” (M. bhashva, Yol. I, 
p. 256), Patanjali clearly states that the preposition 
“pra” in “ prapachati ” qualifies the action denoted by 
"pack.” What we really learn from this attributive 
character of prepositions is that they have adverbial 
sense, and consequently Yaska’s classifications are 
virtually correct as well as complete. Yaska 1 defines 
verb as a word which denotes action (Hra:) and noun as 
what involves the idea of substance ; and holds on the 
authority of “ Varshyayani ” 2 that “ bhava ” reveals 
itself in six different aspects, namely, existence, produc- 
tion, transformation, growth, decay and destruction. 
Aristotle’s definition of verb gives undue prominence 
to the idea of time, but does not take notice of 
the fundamental conception associated with verbs in 
general, that is, action f<snqn::). We may reject 

1 TOOTWWi WHTOlft Nir. 1.1. 1>. 37. 

— ■Mr, 1.1.2, p. 44. 
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Aristotle’s definition of noun as being negative. A 
careful comparison will undoubtedly show that Yaska’s 
definitions of noun and verb are more comprehensive 
and accurate than those suggested by the great Greek 
philosopher. As regards prepositions, Yaska 1 says that 
prepositions, according to Sakatayana, have no signifi- 
cance apart from nouns and verbs, i.e , when separated 
from verbs, they do not seem to have any independent 
meanings of their own, like letters taken separately 
from a composite word. This view was, however, 
contradicted by Gargva 3 who held, on the contrary, that 
prepositions, even when they were taken separately from 
verbs, were found to have various meanings. Yaska 
probably expresses his own view' consistently with the 
grammarians .when he maintains that prepositions serve 
only to specialise the meanings of nouns and verbs, or, 
in other words, prepositions are rather indicative feftw.) 
than denotative (^TW3f:)- As regards particles, Yaska 
holds that they have various meanings. The particles 
like fg, f%cf, vf, «j are used to imply “ comparison,” as in 
the expression and so on; some particles 

like % 3T, etc., denote “conjunctions of meanings” 
; and some again, as =p{, fjj, and « are 
only used for the sake of completing a numbered or 
metrical verse. In his classifications of “sishrb” 
Jagadis'a :i has included particle as one which denotes its 
meanings only when it comes in conjunction with some 
other words but cannot do so independently. We shall 
thoroughly deal later on with the grammatical side of 
the question as to whether prepositions and particles are 


1 «r 

1.3., p. 57. 



nwraurafig ^wfTOft^<rasr:— Nir. 


3 Hswrsn: *nw: — Nir, 1.3, p. 57. 

3 fwmfr m ften— SabcL- 

sakti, Kar, 6, 
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significant by themselves or they merely play insigni- 
ficant parts in qualifying the meanings of verbs and 
nouns. 

Having shown the artificial character of grammatical 
analysis of sentences, Bhartrihari 1 points out that some 
grammarians speak of only two parts of speech, namely, 
noun and verb; some have recognised two more elements, 
i.e., preposition and particle; some again make a fivefold 
division by adding “ ” to the list. Punyaraja 

draws our attention to the fact that these five parts of 
speech are, on a closer examination, reducible to two, 
i.e., noun and verb, since particles with certain limita- 
tions are capable of being included within the category of 
nouns ; and prepositions and “ Karmapravachanfya,” as 
they are adjuncts to actions, are fundamentally the 
same as verbs. The indeelinables like and 

“WP,” which denote actions, may be treated as a 
particular kind of verbs . 3 

The grammarians or analysers of speech were not 
satisfied only with the divisions of 


Division of words 

into stems and speech, but proceeded further to analyse 
such parts of speech into their final 


suffixes. 


parts of speech 
constituent elements, viz., stems and formative elements. 
Such a division which is often designated as “ ig^TT:” 
forms the fundamental principle of Sanskrit grammar. 
The expression “ xr^Ttprn^RJr,” as used by Patanjali instead 
of { Yyakarana,’ suggests that the first and foremost 
duty of a Hindu grammarian has always been to draw 
a distinct line of demarcation between Sanskrit and 
Apabhramsas by showing that only words of Sanskrit 
origin (recognised by the “ Sishtas ”) are capable of being 


etc. 


1 Yakyapadiya, 3.1., p. 1 (Ben. ed.)— qt i 

2 fermvw?? MahabhSsliya, Vol. I, p. 95. 

3 See Yak. pad, 3,1. com., p. 2. 
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regularly analysed into the so-called bases and suffixes, 
while corrupted or distorted forms (as in Prakrita) do not 
come under the cognisance of their rules of derivation. 
The two primary parts of speech, i.e., nouns and verbs, are 
accordingly divided into “ Prakriti ” and “ Pratyaya,” 
which are said to have permanent relation with each 
other. 1 And in consequence of such innate relationship, 
neither the stem nor the formative element is allowed 
to have independent application ; and though their 
separate meanings have been shown by the grammarians, 
it is actually the whole composite word and not its parts 
that is popularly used to express the intended signi- 
ficance. 2 Jagadisa explains the relation that exists 
between a base and its suffix as one of inter-dependence, 
inasmuch as C1 Prakriti 55 requires to be conjoined with 
“ Pratyaya ” before it is said to have full significance 
and vice versa. It may be asked here, how words are 
broken up into theirsignifieant parts, namely, stems and 
suffixes, and how their respective meanings are deter- 
mined. The philosopher-grammarian Patanjali takes 
recourse to a strictly scientific procedure when he con- 
cludes that it is by the “ method of agreement and diffe- 
rence ” that radical and formative 

parts of words are separated along with their respective 
meanings. The following is the way in which bases are 
distinguished from suffixes : 3 When the word “gw" 
is uttered, we hear a sound, i.e., that ends in “ sf” 

and to which fipew has been added. The meanings that 
are expressed by them are respectively (1) a substance 
having roots, stem, branches and fruits ; and (2) singular 
number. When the dual form “g^” is uttered, we 
find by comparing the two forms that the original sound 

1 “ Hsqvifh,” Maliabhashya, Yol. I p. 219. 

a — MaMbhashya, Vol, I, p. 219, 

* MabstbhSshya, Yol. I, p. 219. 
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e< ^;, 5! as in “gw:” has disappeared in the latter and a new 
sound, i.e., # has come in its place. But the sound 
“gw” remains unchanged. Similarly, there are also 
absence and appearance of something so far as meanings 
are concerned. In the form ‘ g# ’ the notion of the 
singular number is absent and that of duality is present : 
the idea of a tree remains the same. What we have 
particularly observed in these -two forms ( gw: and gwr) is 
that there are practically two parts— one permanent or 
unmodified and the other that undergoes change both 
in form and significance. The changing elements, 
that is, “ w. ” and “ wt ” with their respective meanings 
‘ unity 5 ancl 6 duality 5 are called “ Pratyayas ” or termi- 
nations, while the unmodified elements “ gw ” is called 
‘Prakriti 5 in Sanskrit grammar. The inflexional parts 
with the exception of ‘gfg ’ and are, according to 

the general rule of Sanskrit grammar, always used after 
bases. The author of the Mahabhashya has, however, 
unconditionally asserted that ‘ Pratyayas,’ as is implied 
by the very term, are significant ( wg ), and 

has shown, though provisionally, that certain suffixes 
like c fggw, 1 etc., are found to have indepen- 

dent uses as well (without being added to bases). On the 
strength of such instances, though few in number, we are 
inclined to believe that w r hat are now called * Pratyayas ’ 
and have their positions fixed, might have .been current 
as independent w r ords in some remote period of linguistic 
development. 

We have repeatedly stated in these pages that the 
grammatical method of analysing words into stems and 
suffixes is considered to be artificial from the standpoint 
of 'Sphota. 5 A word, according to the doctrine of 
‘ Sphofa,’ is an £ indivisible compact.’ As a staunch 

- } IWWtW W Mahabhasya, Yol. II, p. 5. 
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adherent of the aforesaid doctrine, Bhartrihari says that 
the so-called division, of words into stems and suffixes, 
though inconsistent with the essential aspect of words, 
is important as enabling students of grammar to under- 
stand the meanings of words with less difficulty. 

As in the Sankhya system ‘ Prakriti 5 is said to be the 
primordial element out of which the entire universe 
has sprang up, so in grammar ‘ Dhatu ’ 
germ of Speecii— its represents the ultimate element where- 
fcanco. an ' 1 SlgQI ' from all words have evolved. The roots 
are the last result of grammatical 
analysis and form the real foundation of all words. 
Roots, like elements of the chemist, do not admit of 
further division ; it is to them that the Nairuktas or 
etymologists look for the starting point in their process 
of deriving words. The analytical method of the 
grammarians whei*eby sentences were broken up into 
significant parts, further proceeded to analyse such 
parts into finer elements, i.e., radical and inflexional, 
and finally found roots as the nicest elements that 
rendered further analysis totally impossible. The author 
of the 4 Sabdasaktiprakasika ’ has divided Prakriti or 
stems into two kinds, namely, nouns and roots . 1 But 
on a closer examination of facts it will be found that 
nouns too have roots as their ultimate bases. The roots 
are significant sounds, as they are always associated 
with the idea of action (sjntnO- There is* however, 
some divergence of view's as to the exact significance 
of roots. According to Mapdana llisra (a Mimaihsaka) 
‘result’ alone is the meaning of roots, action (sqTOFC ) 
being denoted by terminations like ‘fefg?,’ etc. The 
root ‘gam’ means accordingly ‘conjunction,’ and not 
movements of feet. Some again hold, on the contrary, 

1 Sabdasakti, KSr., 14, P . 77.— “Prcnfn nsfitlvt I 
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that action alone is denoted by roots, and that the idea 
of ‘ result 5 follows necessarily from suffixes. Of these 
two contradictory views, the former, namely that * result 
alone is denoted by roots , 5 is adversely criticised by 
Gangesa, the renowned founder of the ‘ Navya-Nyaya 
school . 5 As * result 5 is invariably preceded by action, 
and as the relation between them is one of cause and 
effect, he defines the significance of roots as 'action 
favourable or leading to the result 5 ( tffsfTgfPit sestok xpf 
).* Gadadhara, however, objects to the other views 
on the ground that if roots are held to be expressive 
of actions alone, then verbal forms like * pachati 5 and 
' gaehhati ’ would have no special significance apart 
from those of ‘ cooking 5 and * going .’ 1 * 3 It must be, 
however, remembered here that with the Naiyayikas the 
form * gaehhati , 5 as it means ' substratum of actions 
that lead to conjunction , 5 is sufficient to constitute 
a significant sentence by itself, and that the meaning 
of a sentence ( ) is something more than what 
is usually expressed by words forming such a combina- 
tion. Some 3 again hold that the root ‘ gam 5 means 
‘movements qualified by such result as conjunction . 5 
As to the views of the grammarians, Patanjali defines 
roots as ‘ words expressive of actions 5 mg;) ; 

and elsewhere we find that both * result 5 and * action 5 are 
said to he what is actually meant by roots. 1 Vvapara 5 1 
or action is immaterial, formless, invisible and is cognised 
only by inference. How is it, then, known that roots 
like ‘pach’ (to cook) are denotative of action? 
Patanjali answers that all verbal forms have co-inherence 

1 Tattva-chintSmani — Sabclakliarida — A.S.B., p. S49. 

* ’Kffl'tfwwa'Vfaa Vyntpaitivada, p. 37. 

3 *1*1*8 ' Vyvupattiyadii. p. 38. 

* I mm fourf fiurltgcn jjsrmjrf Pr^fana; i 

M. BhS-fliya, Vol. I, p. 254. 
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( ) with ‘ karoti ’ (doing), that is to say, 
the idea of c doing ’ is to he found in all forms of verbs. 
Patanjali has suggested another definition, according 
to which a root is denotative of ' becoming ’ ( hrsr# 
)• The Mlmamsakas define verbs as words the 
utterance of which does not produce any cognition of 
forms or material body ; and speak of two kinds of action 
(i?Twrer) — primary and secondary. In a treatise on 
Mlmariisa (Jaim. Nyayamala) we find a two-fold action 
— accomplished and unaccomplished. To the ‘accom- 
plished ’ class ( fsnsravrre ) belong such verbal nouns as 
‘ paka,’ ‘pakti’ ‘ pacnah,’ etc., which have gender, case 
and number ; the ‘ unaccomplished ’ actions 

are, on the other hand, denoted by such verbal forms 
as ‘karoti/ etc., which have no gender. Bhartrihari 1 
says that * Kriya ’ seems to have many parts and 
represents a combination of successive actions. To 
revert to the main point at issue, the author of the 
Vaiyakaranabhushana 3 reconciles the two opposite views 
when he holds that a root denotes both result and 
action, and that * substratum ’ ( ) is signified by 
terminations ( f^). That action is denoted by all roots 
is also clear from the fact that the denotations of 
formative elements may vary but the significance of 
radical parts remains unchanged. Now, it may be asked 
if there is any logical principle to distinguish the radical 
from the formative elements and determine their respec- 
tive meanings. The answer given by Patanjali 3 is the 
same as we have already stated ( i.e ., the method of 
agreement and difference) in connection with the analysis 
of nouns into ‘ Prakriti ’ and ‘ Pratyaya.’ 

1 vjy: sswspiprm i ygwraferawr?: i— Vakya- 

pad? a, 

* iRgtsnqTTftMifmtg far: ’sm:— KSr. 2. 

• M&babliSshya, Vol. I, p. 255. 
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In the Sanskrit language roots are mostly mono- 
syllabic in form and a large number of words is found 
to have been evolved out of a single root. It is only 
rarely that we meet with such triliteral roots as win 
and the like. There are, as enumerated in the list of 
roots (srrpre), about two thousand roots in Sanskrit. 
It must be, however, admitted that all these roots are 
not traceable in our extant literature ; the number 
of roots authenticated by use is roughly calculated to 
be slightly more than one thousand. Jagadisa has divided 
roots into three groups ; (i) Simple or primary 
roots, as are to be found in the list (Ganapatha) ; 
(ii) 4 Sautra ’ as suggested by the rules of grammar; and 
(in) ‘ Pratyayanta ’ or secondary roots ending in 
some suffixes. The Denominative, Frequentative and 
Desiderative roots come under the category of the last 
group. The number of 4 Sautra 1 roots is very small. 
Though there is no separate class of roots recognised 
by the native grammarians as reduplicated, the roots 
sfeq, srT*I, ftwt, %lt and the like might be linguistically, 
though not grammatically, treated as such. Certain 
roots, as we have already pointed out, such as 

srar, Vfw, etc., may be supposed to have their origin 
in the imitation of sounds. The Hindu grammarians 
speak nothing about the so-called compound roots and 
they never tried to show that the root 4 yudh ’ was 
a combination of two simple roots 4 yu ’ (to join) and 
‘dha’ (to place). Nor do we find any reason to accept 
Prof. Pott’s theory as to the amalgamation of roots with 
prepositions. True it is that certain roots like 4 ^?’ and 
are in most cases found to be preceded by such 
prepositions as and V respectively, but it is 

a fact that they have not lost their independent- uses 
altogether, inasmuch as the forms V and are 

also to he found. In the Samhitas we rather find laxity 
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of relation between prepositions and verbal forms, 
words being allowed to intervene between them. The 
prepositions are kept separate from being amalgamated 
with verbs, as the grammatical operations like the 
augment ‘^z’ and reduplications do not affect the 
prepositions at all. The prepositions have, however, 
some influence upon the verbal forms to which they are 
prefixed. The presence of certain prepositions serves to 
change dental nasal and dental sibilants to their corres- 
ponding lingual forms ; the roots 1%, wt, ^ are allowed 
to have the suffix when they are not preceded by 
any prepositions. 

From the grammatical analysis of words into 
stems and suffixes we come finally to the question, 
whether nouns of every description 
Rednoibiiity of words are ultimately reducible to roots in 
course of decomposition. Yaska records 
a controversy which had once issued between Sakatayana 
and etymologists on the one hand, and Gargya and 
grammarians on the other, with regard to the derivability 
of words from roots. Sakatayana 1 2 took a very extreme 
view agreeably, of course, with the hi airuktas that all 
noun-forms even without exceptions of ‘^-hsTTSI®^ ’ are 
capable of being derived from roots. Gargya 3 could 
not give his consent to the doctrine as expounded by 
Sakatayana, but raised a voice of opposition by holding 
that all words as a rule were not actually derivable from 
roots. He based his arguments on the fact s that if all 
nouns were derivable from roots, then whatever performed 
the same action might have received the same designation ; 

1 See Nirukta, 1. 12, p. 99. 

2 ?! <9 ; =fWtfiT *rrcrf lam’anrtif — N irukta, 1.12, p. 99. 

3 ink ^ crc^fsfm 
Nirukta, 1.12, p. 99, 
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for instance, any one passing on the street might he called 
‘sjsa’. But this is contrary to popular use. He continues 
further that if the theory of Sakatayana holds good in 
the case of all words, that is, if names are really suggested 
by actions, then an individual may have as many designa- 
tions as there are actions associated with it. But this 
is also far from being the actual case, as we usually find 
in Semantics that objects receive their respective names 
from one action or outstanding feature. A man of 
Yaska’s calibre was not, however, wanting in counter- 
arguments, and we are astonished to see how cleverly 
Yaska refuted those objections and finally supported 
the view of Sakatayana to every syllable by laying 
particular stress on the psychological side of language. 
The fundamental principle underlying the etymological 
explanations of Yaska is that in deriving a word where 
accent, root and grammatical operations are not readily 
understood, one should take recourse to analogy, both in 
form and meaning, and then derive it in the light of 
similar forms. The principle of Etymology, as formulated 
by Yaska, has a scientific character, and it really reflects 
great credit upon so ancient a teacher who made such 
a comprehensive study of language and Semantics long 
before the Christian era. Yaska carried the view of 
Sakatayana to such an extent as to render some of 
his etymological explanations simply fanciful to 
the modern philologists. Moreover, in deriving 
a word when he has failed to determine its proper 
analysis and meaning, the course usually taken 
by Yaska has been to suggest a number of roots that 
might furnish some definite clue as to the proper 
exposition of the word. Thus, while deriving the word 
{ Nighaiitu,’ Yaska has pointed to *r*[, and £ * ’ as the 
possible roots out of which the form might have been 
evolved. When we follow the way in which Sakatayana 
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has derived the word 5 ’ 1 from two simple roots 

^ (to be) and fw (to go), we are naturally inclined to 
say that such a method of derivation is nothing hut 
fanciful. Durga , 2 however, corroborates the view of 
Sakatayana when he shows that the etymological 

explanations of are also to be found in the 

Mantras, and that the derivations of a single word 
from more than one root are illustrated by the Brah- 
manas, as, for instance, the three letters representing 
the word ‘ fprst ,’ 8 are said to have their origin in three 
different roots e ^,’ e ^r’ and What is still more 

strange is that Yaska even tried to suggest etymological 
explanations of proper names as £ sjsfjij 5 4 fq^spf, 
effor t s ! and the like. Consequently we see that to the 
Nairuktas no word whatsoever is incapable of being 
traced to its primary element, i.e., root. As the idea 
of ‘Ivriya ’ (action) seems to he predominant in the 
significance of most of the words, Durga has divided 
words into three distinct classes :-*—(») ‘irsrgflsu’— words 
like * Karaka,’ * Haraka ’ etc., where actions are readily 
perceived ; (ii) ‘ ’—words as e gau, s * purusha,’ 

etc., which do not signify actions at once hut require a 
good deal of straining to find out the radical elements ; 
and (in) * ’—words like 'dittha,’ ‘arvgfi/ 

‘ chandra,’ etc., where the very idea of action is absent. 
It is, in fact, only the last two classes of words that 
have been taken up by the etymologists for derivation ; 
and it is mainly in the etymological explanation of 
words belonging to the last group that they found 

1 ’H’sktc srrazurc:— ’ st: ^ *rf 

•s % — Nirukta, p, 103. 

3 Nirukta, Bom. ed., 1-14, p. 114. 

8 qtf i fwW:-Nirukta, p. 114. 

4 swg: i— Nirukta, p-. 200. 

. fJpPW: 3*i: Nirukta, p. 231. ^rtwfircU Nir., 

p. 311. , J 
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immense field for the free play of their fancy. The 
gram ma rians, it must be remembered, were not wholly 
unanimous with Sakatayana and the etymologists so far 
as the reducibility of words to roots was concerned. 
Sakatayana, as is evident from the rules of Panini and 
the references in the Mahabhashya, was undoubtedly a 
grammarian to whom is popularly attributed the 
authorship of the entire chapter on ‘Unadi.’ The view 1 
of Panini, as explained by Patailjali, is that words 
belonging to the so-called ‘Unadi’ class are not regularly 
capable of being analysed into stems and suffixes 
recognised by the grammarians. Here we find the 
reason why the author of so vast and comprehensive 
a system of grammar as the “ Ashtadhyayi,” did not think 
it worth while to multiply the number of his grammati- 
cal aphorisms by bringing those words formed by ‘Unadi’ 
suffixes under the cognisance of his highly scientific 
treatment. The word 4 appw ’ in the rule 4 srpw ’ 

(Pan. 3. 3. 1) is explained by Patanjali as indicative of 
the comparatively small number of bases to which the 
formative elements like ‘Una’ are added; but Kaiyata 
interprets it in a different way, as he takes the word 
snnrWas indicating the correctness of the so-called 4 Unadi’ 
forms. We should he careful to notice here that though 
the extent of his aphorisms was not extended to 4 ’ or 

as are usually included within the ‘Unadi’ 
class, Panini never questioned their authenticity and 
acceptability, but unhesitatingly took them to he correct. 

We find elsewhere that the forms like 4 2 inspite 

of their ungrammatical character, are also taken to be ; 

correct by Papini on the ground of their being used by 
$ishtas who, with or without any knowledge of grammar, j 

Pan., 3, 3. 1, See Bhgshya under this aphorism 
v'- : f ■■ and ft M, BhSshya, Yol. II, p. 138, 

» P5p. 6.3. 109, 
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were competent to use those forms of words that are 
accepted by the grammarians without a word of 
objection. Patanjali rightly observes that the rules 
of grammar, however comprehensive they seem to be, 
are practically far from being exhaustive, as a good 
many words lie outside the range of grammar. This 
reminds us of a couplet, 1 probably composed by the 
renowned grammarian Durga Siihha, which testifies to the 
fact that even grammarians of the stamp of Patanjali and 
Durga with their broadest vision and keenest intellect 
failed to make an exhaustive study of words. Patanjali 3 
holds that ‘ Naigama ’ (words occurring in the Vedas) 
and ‘ Rurha ’ words ending in suffixes like ‘Una,’ etc., 
should be regarded as correct, and that in the derivations 
of words belonging to this class, sometimes bases and 
sometimes formative elements are to be determined on 
the analogy of grammatically recognised stems and 
suffixes. 

We have already pointed out in the foregoing pages 
that language, as audible expression of thought, is held 
to be current from time immemorial 

yalons S on The w ( ) by the native grammarians, 

knt language and jj; j s doubtful whether man could have 

literature. 

been what he is now, if there had been 
no such comprehensive medium of communicating 
thoughts as language. It has not only vocalised our 
thoughts, but has practically systematised the process 
of reasoning. Moreover, the world would have ever 
remained a complicated phenomenon, 3 if it were 

1 wsf m wsramv swrcwfienspft i fosrewrT : vrc' ss^ifv: i 

3 f% isw” and 

Mahabhasliya. Yol. II, p. 138. 

*T ftws il — Kavyadax'sa, 1. 4. 
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incapable of being simplified by different names and 
forms ( )• 

Judging from the number of literary productions, both 
ancient and comparatively modern, the Sanskrit language 
is decidedly the richest of all members of the so-called 
‘ Indo-European 5 family. Similarly, when we consider 
the number of roots and inflexions, Sanskrit seems to 
have no parallel in the world of languages. Sanskrit was, 
at least to the Hindus, the most original of all tongues. 
The Hindu grammarians have tried to show that the 
« Prakrita 5 dialects are not descended from a different 
source but have Sanskrit as their common origin . 1 
It is not for us to make here a bold attempt to prove 
that Sanskrit is the mother of all languages, nor to 
explain the structural resemblances of Sanskrit with 
Greek and Latin. The part played by Sanskrit in 
the history of Comparative Philology has already been 
pointed out. Transmitted orally from generation to 
generation, the ancient Hindu literature has suffered 
much, a good many literary works being irrecoverably 
lost for ever. Notwithstanding such losses and 
mutilations, Sanskrit literature, as it has come down to 
us, does not fail to show a continuous line of develop- 
ment in thought-process as well as in language. It 
must be stated at the very outset that the Sanskrit 
language falls under two well-marked divisions — ‘ Vedie ’ 
(Chhandas) and * Glassieal ’ (Laukika). The former differs 
from the latter in many respects. The earliest specimen 
of the Sanskrit language is preserved in the Vedas, 
specially in the Eig Veda, where we meet with a 
beautiful language of lyric poetry in which the sacred 
invocations of our ancient forefathers found expression. 
In these natural and simple songs are recorded the 

1 s^rsffiUW si tfo ^ qpw g — Panyargja, 

under the Yakyapadiya, Ear. 1,149. 
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history of Aryan civilisation in its primitive character 
and the history of Indian thought in its pristine glory. 
This rhythmical language of the Samhitas was followed 
by the extensive prose style of the Brghmapas. A point 
that is specially significant in our linguistic investigation 
is that in the transitional period between lyrical 
poetry and artificial prose, many words had Undergone 
changes both in their formal and logical aspects, and a 
number of new words and expressions were coming into 
existence. The Yedic language in its last phase is 
represented by the ‘ Upanishads 5 and the ancient ‘ Sutras.’ 
The learned professor Sir R. G. Bhandarkar 1 has found 
three distinct periods in the development of the Sanskrit 
language. The period beginning with the Brahmapas 
and closing with Paiiini is called by him * the period 
of middle Sanskrit.’ Yaska stands midway between 
the Vedic and Classical periods; his work represents, 
so to speak, the classical Sanskrit in the making. When 
the elaborate and verbose prose style of the Brahmanas 
had come to a close, there arose a more artificial style 
(known as * Sutra ’) characterised by extreme brevity 
and conciseness, which evidently found much favour 
with the grammarians and philosophers. The extent 
to which brevity was favoured by the native grammarians 
is best shown by the * Paribhashg ’ pjfcrtd 

The typical language preserved by the Vedas is 
literary, as distinguished from spoken, and, as some 
differences are usually observed between the two, we 
are necessarily led to suppose that the poetical language 
of the Samhitas was in certain respects different from 
the language generally spoken by men in those primitive 
days. In the absence of any positive evidence, it is 
almost impossible to say anything definitely as to the 

1 Wilson, Philological Lectures, p. 30. 
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Pre- Yedic language, 


nature of such a tongue* and the extent to which this 
popular language had influenced the metrical language 
of the Yedas. This spoken language which was either 
older than or co-eval with the Vedic language is supposed 
by some to have been the oldest form of Prakrita. They 
bold that ‘ Prakrita 5 is not an offshoot of Sanskrit, i.e. s 
the relation in which Sanskrit stands to Prakrita is 
not one of mother to daughter, but Prakrita seems 
to have practically an independent existence of its own, 
and is consequently as old as the language of the Yedas. 
According to this view, however discordant with the 
orthodox opinions, what we call Sanskrit (a purified 
tongue) might be supposed to have been developed from 
Prakrita. 

The Vedas, specially the Pig Veda, stands in point 
of time at the head of Sanskrit literature, and may 
be viewed as the oldest literary record 
of the Aryan culture. The Yedas, 
according to the orthodox interpretation, are regarded 
as existing from eternity, and not of human origin. 
But as far as our linguistic vision is permitted to proceed, 
the language represented by the Yedic hymns, as beauti- 
ful as poetical in form, does not seem to have embodied 
the first articulate utterance of mankind. From both 
evolutionary and linguistic points of view, it is difficult 
to assume that the first intellectual unfolding of our 
remotest forefathers could have found expression in so 
beautiful and rhythmical a language as that of the 
Yedas. What is nearer the truth is that in the Yedas 
we meet with a language that seems to have left its 
infant stage of cruder forms far behind and received 
refinement and poetical embellishment to a considerable 
degree — a fact that naturally strengthens the view 
that the Yedic language is the result of not an 
inconsiderable period of linguistic development ; in 
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other words, the ancient language had undoubtedly made 
some progress before it could produce such a literary 
monument as the Vedas. From the point of view of 
evolution, the hymns of the Vedas are far from being 
the first and the most original of their kind, for the 
artistic descriptions, occurring in the Vedas, tell a 
different tale, namely, that they had developed from 
some older and cruder forms. The hymns presuppose 
a long history of development, but no positive data are 
available to form any definite idea of it. Judged by 
the standard of civilisation revealed in the Vedas, the 
hymns seem to be the history of a people highly 
religious, who made considerable progress in certain 
departments of culture and were familiar with some 
social and political institutions. The hymns, it must be 
borne in mind, represent the polished literary language 
which was, as a matter of fact, somewhat different from 
the current or spoken tongue, the former being more 
artistic and artificial than the latter. In order to form an 
idea of this imaginary * Pre-Vedic ’ language, we have only 
to picture before our mind the existence of a tongue — 
cruder in form, simpler in style, wanting in metaphor — 
which had ultimately developed into the poetical language 
of the Vedas. The structural resemblances observed 
in Sanskrit, Greek, Latin and Avesta have led most 
of the modern philologists to derive their origin 
from one common source to which the name “ parent- 
tongue ” has been given. By comparing a number of 
forms, as for instance, Sk. “ panea, ” Gk. “ mure” 
Lat. “ quinque,” Goth. “ fimf,” “ Lith. Penkl,” the 
philologists have postulated a form like “* penqwe ” as 
the oldest and most original one. Now, this original 
tongue, whether identical with the Pre-Vedic language as 
referred to above, or other imaginary form of language 
that has left no trace behind, is supposed to be the 


112 


F. C. CH A KRAVARTI 

mother of all languages. In the opinion of Vakpati 1 
it is Prakrita that deserves such a glorious designation. 
It is, to speak the truth, very difficult to arrive at any 
definite conclusion as to the identification of such a 
“ mother tongue . 55 

The Sanskrit term corresponding to language is 
m . ... . “Bhasha , 55 derived from the root 

vedic and popular. « Tjhgsh 55 to speak. The term “ bhasha 55 
was, however, as we shall see later on, resti'icted to 
the current or popular tongue, as distinguished from 
the sacred language of the Vedas. There is ample 
evidence both in Yaska’s 2 Nirukta and Panini’s 
Ashtadhyayi 3 * that a distinction was early made between 
the sacred literary (metrical) language of the Vedas 
and the spoken tongue, the former being known as 
“ Chhandas 55 or “ Naigama 55 and the latter as “ bhasha ” 
or “ laukika.” We have already said that “ Chhandas 55 
represents the literary language, as opposed to the 
spoken tongue called “ bhasha,” Patanjali rightly uses 
the word “ laukika 55 4 to denote this popular speech 
and declares that the Vedic words are to be learnt from 
the Vedas , 5 and “laukika” words from the current 
usages. Yaska seems to have been fully conscious of 
the difference as well as the intimate relation between 
the “ Chhandas 55 and ’’ Laukika ” Sanskrit. He observes 
that the particle “?sr,” as indicative of comparison, 
is used both in “ Chhandas ” and current speech ; the 
indeclinable “s?” is used in “bhasha” as a negative 

1 w‘ uraifogfa i ^ fSrcftfHr wra’stfcws’R:, 

Gaudabadha, 93. 

9 Jwrarat wwir — 4 Jit# wiftrat: — Nir. II. 2, p. 161. 

vtfa wfarat, again — Kir. 1.4, p. 64.61. 

3 “ WTOT Pan. 3.1. 108. 

1 )— MaliSbhashya 1.1.1. P. I (Yoi. I). 

5 Sfarr, 8nrt Maliabhashya, 11.1, P. 5.. 
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particle only, whereas in the Vedic Sanskrit it has 
a double significance— that of comparison 1 and negation. 
He states further that in deriving words he has sometimes 
derived certain Vedic forms from roots taken from 
“ bhasha,” and vice versa . 3 Moreover, Yaska takes 
notice of some dialectical varieties or provincialisms in 
Sanskrit (which was undoubtedly a spoken language 
in his time), as he observes that in some parts of the 
country the verbal forms were used, while in others 
the noun-forms of the same root were only used. Thus, 
the Kambojas 8 used the verbal form “ ” in the 

sense of “movement,” while the substantive form “ sr^,” 
meaning a “ dead body,” was current among the Aryans. 
In the Ashtadhyayi we hear of some Sanskrit dialects 
having certain grammatical peculiarities that prevailed 
in the eastern, northern, and southern parts of the 
country. Patanjali states expressly that the people of 
the Deccan were fond of “ crf%cTHcr ” 4 words, as they used 
“ laukike ” and “ Vaidike ” instead of “ loke ” and “ Vede.” 
The grammatical system of Panini, as it takes notice of 
both “ Chhandas ” and “ laukika ” words, has merited 
the glorious designation of “Vedanga.” 

The “ Chhandas ” differs from the { laukika ’ or current 
Sanskrit in general tone, vocabularies, 

Some distinctive , . . . 

features of the Vedic and, to a certain extent, m its psycho- 
language. logical aspects also. In the Vedic 

language greater attention was paid to the phonological 
side ; Samasas were determined by the accents, and this 
was specially observed in the recitations of the Vedic 
hymns. The extent to which importance was attached 

1 As in *r *}«:”. *r pm)’- Rig Veda VIII. 2.12. 

* Nir.II.2. p.161. 

3 sptfaitfjuimf wtt#* wwit ... PraTOTOiwi sfa. Nir. II. 2. p 161. 

* stfannan srarent ft irafcira drfwSftfifaft 

MahabhSsbya, 1.1.1, p 8. 

15 
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to proper accentuation is illustrated by a legend which 
tells us that the expression “ Indrasatru ” 1 turned fatal 
to the sacrificer himself on account of some error in the 
accent. In the Vedas we meet with a large number of 
words and peculiar grammatical terminations which have 
entirely disappeared making room for new ones in the 
later phase of the Sanskrit language. 

In Vedic Sanskrit we have both the forms 
“ gonam ” and “ gar- am,” while the former has become 
obsolete in classical Sanskrit. Similarly, we have both 
“ asuk” 2 as in “ janasah,” and “ as” as in the classical 
form “devah” as substitutes of the nominative plural 
termination “ jas.” Again, in the accusative singular 
of words like “ tanu ” and “ prabhu ” we find two forms 
as, ri«5R, cff “ WJI ” and “rrgsrjj” s . The instrumental 
singular is often formed by the addition of “Wf, 3T,” 
as in etc., in contrast with the affixes 

and “sit” as in later Sanskrit. The locative singular 
suffix is sometimes dropped, and we have instead 

of the classical and it is sometimes changed to 

“ a,” as in “srWT” (for tjt iff) 4 5 . The nominative plural of 

words in neuter gender and ending in £ ‘?q” is frequently 
changed to £ ‘^q” as we find for fesufif iRTfir”. 

The instrumental plui’al form of words ending in ££ ^r” 
often retains fir: as in ^fir: and sometimes changes to 
as in *rf". For the Vedic grammatical forms like 
saw:, utcft, wrcft, flhro, 3 we have now 

vmu m 1?^. It is particularly 

to he remembered that the Vedic subjunctive mood 
called in the Astadliyayi is not traceable in later 

1 WtjfN: w*ft Wat m ... ^ils««rwra. Pan. sikslia. 52. 

a Pan. 7. 1. 50. 

a Pan. 6. 4. 86. 

A Pan. 7. 1.39. 

5 Pan. 7. 1, 48. 
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Sanskrit. Most of these peculiarities have been shown 
by Panini in his comprehensive system of grammar 
which, as we have already said, has treated of 
both the Yedic and classical forms. The infinitive 
is usually formed in later Sanskrit by the suffix 
but in the Yedas we meet with a number of peculiar 
infinitives 1 (often with the sense of dative singular) 
as “Sifafr, 'fJrni, ^T<#, fwsr” etc., Panini observes that 
the compound of tw r o words, namely, and “fug:” 

yielded such form as “fqciTWTcpa” 2 in the Chandas ; the 
root “g^’’ (to bear) with “ht” gave two forms 3 4 
and un^T instead of the classical form gfei, and that 
the augment u is sometimes found after an as 
for The Nighantu enumerates such verbal 

forms as nwfff and which have probably changed 

to and respectively in later Sanskrit. (See 

“Wilson Philological Lectures,” pp. 16-20). 

With regard to meaning-change, we notice that 
certain Yedic words have changed their meaning in 
classical Sanskrit. The word “urfu,” as explained 
by Yaska and Sayana, was originally used in a general 
sense to denote “one possessing keen intellectual 
vision ” (sSRPtj^sff, $UT§f), but it has now come to be 
used in a restricted sense, vis., “ the writer of metrical 
and rhythmical verses.” The word “ua” originally 
meant “unff,” *.<?., action in general, but in classical 
Sanskrit it denotes particular religious rites and 
ceremonies. Patanjali takes the term “ar?f” as meaning 
what is taken for food. The word * was a 

general name for animals, and not strictly restricted 
to a species as “deer.” In the same way the word 

1 Pan. 3. 4. 9. . 

2 Pan. 6. 3, 33. 

* Pan. 6. 3, 113. 

4 Rig Veda. 
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“qg,” denoting originally “ necessaries of life,” is now 
frequently used to signify “ wealth.” Even in Yaska’s 
Nirukta we find a good many archaic words and expres- 
sions which have grown obsolete in later Sanskrit. 
The words and “gtfoi” are respectively used 

by Yaska in the sense of “ meaning ” and “ observa- 
tion ” or “ examination and the words <c !U?3j” and 
“qfffqsivt” are used as significant of “ action ” (f^9T) and 
“augment of letter” respectively. Thus we see that in 
the course of linguistic transition the meanings of certain 
Yedic words have been widened, while those of others 
have been narrowed or restricted to some extent. 


Durga 1 particularly takes notice of such words as 
irfH and fvrfe'si etc., which have lost their 

original significance ; as, for instance, the word qsffm 
is no longer used in its particular sense to denote " one 
skilful in playing on lyre,” but means, generally, 
“ expert.” There are, again, some Yedic forms which 
are no longer used in classical Sanskrit. The verbal 
forms ifc, tfa, etc., seem to have been obsolete 
even at the time of Katyayana. Patanjali observes that 
these words have lost their applications and are replaced 
by such classical forms as cfiw, and 

respectively. 

It has been the subject of a great controversy whether 


Sanskrit— a spoken 
language,* 


Sanskrit had ever enjoyed the dignity 
of a spoken language or had been 


simply a literary tongue in which the sacred books of 


the Hindus were composed. The majority of Western 


scholars, however, deny the possibility of Sanskrit 


having been ever a spoken language of people in 


1 Durg. Commy. Nirukta. II. 1.1., p. 156. 

* Prof - D ' R - Bhandarkar in one of liis lectures, as Carmichael 
Professor of Ancient Indian History and Culture, dealt with this subject 
(“Was Sanskrit ever a spoken tongue P”) in a learned and critical way. 
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general. Their arguments are based on the facts that 
a language possessing such rigid grammatical rules and 
guided by such phonological niceties is not likely to 
have been the spoken language of the mass ; and 
what is more possible is that certain forms of Prakrita 
might have been the tongue current among people at 
large who were either uneducated or naturally unfit 
to pronounce Sanskrit words correctly. In the most 
fertile period of the Vedic literature, Sanskrit was, we 
are inclined to believe, undoubtedly a spoken language, 
though its currency was possibly confined to the area 
of cultured community of the Brakmnas. There was 
admittedly a class of people, mainly composed of 
Brahmins, that had Sanskrit for its mother-tongue. 
It is expressly laid clown that a Brahmin should not be 
allowed to speak in the corrupted dialects of the 
uneducated mass. This prohibitive injunction (?f 
'fTWTfwi) is, however, said to have been rigidly observed 
at the time of performing sacrifice. From what we 
can infer from the statement of Patanjali, it appears 
that Brahmins in their ordinary conversations were 
probably allowed to use corrupted forms like ‘ggpu” 
and “crW ’ 1 instead of and “ cRR,” but they 

could not do so while performing sacrificial rites. The 
demons 8 are said to have been defeated in consequence 
of their uttering corrupted words. The utterance of 
correct Sanskrit words, on the other hand, is said to be 
attended with religious merits. It is no wonder that 
the people, whose religious texts, moral laws, spiritual 
conceptions and ordinances concerning the ten holy 
sacraments are all written in Sanskrit, should 

have Sanskrit as their mother tongue. The term 
“ Bhasha,” as it is derived from the root “ bhash ” to 

1 M. Bhasliya, Vol. I., p. II. 

a tsm sft irlfft: M. Bhasliya, Vol. I., p. 2. 
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speak, is in itself an indication that Sanskrit was a 
spoken language. The frequent references to “ bhasha,” 1 
as they occur in the Nirukta, prove unmistakably that 
Sanskrit was current as a living language at the 
time of Yaska. The existence of Sanskrit as a spoken 
tongue is also made clear by Yaska when he says that 
in deriving .certain Yedic words he has made use of 
some verbal roots directly taken from the language 
current at the time. Further, he takes notice of some 
dialectical varieties of Sanskrit as a spoken tongue. He 
observes that the verbal form “aiwfh'” meaning “ motion ” 
is used by the Kambojas, the Aryans using the nominal 
form “sjg” denoting ” a dead body and the people 
of eastern provinces used the verbal form while 

the noun-form was used by the northern people. 
The word “ laukika ” whereby Patanjali denotes the 
current or spoken tongue is also to he found in the 
Nirukta . 2 3 

There is evidence to believe that Sanskrit continued 
to be a spoken language at the time of Panini. He had 
in view both the Yedie and classical forms while he 
formulated the rules of his Astadhyayl. As a good 
many Yedic forms had already become obsolete, Panini 
had to make a number of rules exclusively for them. 
He says that certain suffixes, as and gfiiiR, are used 
equally in the Vedic and “ laukika ” Sanskrit. He sanc- 
tioned the use of some Yedic forms like 'gilfspnra 

etc., in the current language, and made provisions for such 
verbal forms as on the analogy 

of Vedic formations. A huge system of grammar, such 
as that of Panini, could not have practically come into 

1 “%fct Jtffrasiwfift WTOffl” ; WTO9W”— Nirukta. 

a 5Wft *T ffrtT uiifff I— Nirukta, p. 123. Again, 

^ ■srgsnsn : i (ibid ) . 

3 WWWt Pin, 3. 2. 108. g Pan 8. 2. 98. 
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existence, if Sanskrit would not have been current as a 
spoken tongue at the time of this renowned grammarian. 

The Mahabhashya contains some passages which 
show that Sanskrit had not ceased to be a spoken tongue 
even at the time of Katyayans and Patanjali. While 
commenting on the Yarttika “ 

Patanjali states that the people of the Deccan are 
naturally fond of using words ending in “ Taddhita ” 
terminations ; for instance, they are found to use 

“ laukike ” and “Vaidike” instead of “loke” and 

“ Yede.” What is stated here does not refer to a dead 

language; and we can reasonably assume that Sanskrit 
was current, though in a limited area, as a spoken 
tongue in the second century before the Christian era. 
While advocating the study of grammar for the 
knowledge of correct words, Ivatyayana holds that, though 
the meanings of words are usually determined from the 
current usage, the study of grammar is not rendered 
entirely useless on the ground that applications of words 
in conformity with the rules of grammar are alone 
attended with religious merits . 1 The aphorism “^gmtssr- 
rjfi VT«uratvr” etc ., 2 distinctly refers to a tongue that 
W as nothing hut spoken. Patanjali, while ascertaining 
the subject to he dealt with, states expressly that both 
Yedic and laukika (current) words constitute the materials 
of his grammatical speculations ; by “ laukika ” he 
undoubtedly meant Sanskrit that was a spoken language 
in his time. Again, in setting forth the purposes that 
are served by the study of grammar, he has mentioned 
a verse which emphatically declares that one who does 
not know how to use “ Pluta ” 3 (a protracted vowel) 
with regard to a name in responding to a salutation, 

1 Mababhasbya, Vol, I, pp. 8-10. 

2 Mababhashya, Vol. I, p. 8. 

3 Mababhasbya, Vol. I, p. 3. 
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should be treated as a female. Is it possible that such a 
practice was observed when Sanskrit had been a dead 
language ? All these facts, as we have alluded to, are only 
explicable if Sanskrit is considered to have been a spoken 
tongue in those days. 

Or* the strength of such evidence, as referred to 
above, we are almost justified in bolding that there was 
a time in ancient India when Sanskrit had not been only 
a literary language, but had been as popular as a spoken 
tongue. It may be asked here, who were the people 
with whom Sanskrit was a spoken language or as good 
as a vernacular. The answer is not far to seek. It was 
admittedly in the traditionally cultured community of the 
Brahmins, and, to some extent, of the Kshatriyas, that Sans- 
krit prevailed as a spoken tongue . 1 Sanskrit was once so 
popular a language that it could be freely spoken by people 
belonging to the lower status of society. Patanjali has re- 
corded a discourse between a grammarian and a charioteer . 1 
In the “ RamSyana 2 a demon named Ilvala ” is described 
as capable of speaking Sanskrit. In the dramatical 
literature of Sanskrit we find that people belonging to 
the higher status of society could speak Sanskrit, while 
uneducated people and females had different forms of 
Prakrita as their spoken language. This fact also lends 
colour to the view that Sanskrit, as a spoken language, 
was in all probability confined to the area of Brahmanic 
culture, and that certain forms of “ Prakrita ” were, on 
the other hand, current among the uneducated mass. 
The Sanskrit-speaking Brahmins were, however, acquaint- 
ed with the dialects of the neighbouring people, as they 
had many occasions to come in touch with them. Though 
with them Sanskrit was evidently a spoken language, 

1 i ^ ^ i i 

— Maliabliashya under Pan 2. 4. 56, 

8 l” 
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Katyayana and Patanjali seem to have been familiar with 
such Prakrita forms as 1 =STProjfcf, =rffo, cjf%, applt 
etc. Patanjali gives us another valuable information, 
namely, that it was not only the educated Brahmins and the 
acknowledged teachers who had Sanskrit as their spoken 
tongue, but there was a class of people known as “ fSonsr :” 2 
who, with or without a proper knowledge of grammar, 
were naturally competent to use correct words almost in 
the same forms in which they are recognised by the 
grammarians. They were, so to speak, the authority in 
the use of words, and their applications, though always 
contrary to the rules of grammar, are accepted by the 
grammarians without a word of objection. Just as we 
can freely speak our mother tongue without knowing a 
syllable of grammar, even so were these “ Vistas ” able 
to speak Sanskrit without having any knowledge of 
grammar. Now, with these “ Sistas,” Sanskrit was 
undoubtedly a vernacular. Even irregular forms such 
as “ ” 3 did not fail to receive the approval of 

Panini simply on the ground of their being frequently 
used by the so-called ■ Sistas.” Erom what we have 
shown above it will appear that Sanskrit was once 
current as a spoken tongue among the intellectually 
superior classes of Indian societies. 

It has already been stated that Sanskrit, as a spoken 
language, was confined to the limited 
Possibility of con-up- area 0 f cultured community. The 

tions and the gramma- J 

tieai means of demar- uneducated or ordinary people were 

cation and detection. 1 A 

either naturally unfit or careless so far 
as the use and utterance of correct Sanskrit forms were 

1 MaMbhashya, Vol. I, p. 259 : i 

3 See MahabMshya, Vol. Ill, p. 174. 

* wrafpnft. Pan., 6.3.109. “ vfeift fswi uwni 

wro ?tnprr. ^ n wsianstwim t up?# i ” 

— MahSbbashya, Vol. III. p. 174. 
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concerned. It is to such innate unfitness and careless 
imitations that the author of the Yakyapadiya 1 traces the 
origin of Apabhramsas which, according to the definition 
of Sanskrit grammarians, have Sanskrit as their original 
source. The uneducated people could either understand 
Sanskrit, or the learned Brahmins while speaking with 
them, had to converse in Prakrita. Thus, as the cultured 
Brahmins had to come often in contact with such 
untutored people in their ordinary affairs of life, there 
arose consequently a possibility of Sanskrit being 
blended, to a considerable extent, with those Prakrita 
dialects or “ Apabhramsas,” as they are called by 
the Hindu grammarians. As the Aryans had frequent 
intercourse with the black-skinned non-Aryans, some of 
whom were even aryanised for their ready adaptability 
to the Aryan manners and customs, it is not unlikely 
that some words and expressions of non -Aryan origin 
had the possibility of being naturalised into the tradi- 
tionally sacred tongue of the Brahmins. Dr. Garbe 2 3 
is of opinion that the words “ ghora ” and “ tambala,” as 
they occur in the Srauta Sutra of Apastamba, have 
had their origin respectively in Hindi and Dravidian 
languages. The dramatic literature shows that different 
forms of speech are intended to be spoken by persons 
belonging to diffrent grades of society. YFhat is really 
indicated by such practice of the poets is that Sanskrit 
could not be spoken by people in general and that 
certain forms of Prakrita (Apabhramsas) were current 
as vernacular among ordinary people. Even queens of 
the royal harem are found in the Hindu dramas to 
speak Prakrita, although they understand Sanskrit as 

1 Valcpadiya. Kar. 1.149-156 “ 

Pupyaraja on Kar, 1.149. 

3 Apastamba Srauta Sutra — Ed. by Dr. Garbe. 
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clearly as educated people. Sanskrit had thus come to 
have a close touch with Apabhramsas ; and this intimate 
relation might have possibly terminated in the Sanskriti- 
sations of certain Prakrita forms. The words 
and ^ are supposed to have crept into Sanskrit from 
Prakrita; words such as fftr, %r, ffllTW, and 

so on, are considered to be of foreign origin. With the 
commercial intercourse of India with the Par West, there 
were, if we are allowed to assume, both exports and imports 
of words. In his exposition of the Sutra 

: WRl (Mlm. 1, III, 8), Kumarila Bhatta 1 
observes that the words qef, wf, etc., are also 

to he found current in the Miechha countries only with 
difference of meanings, e.g., 5TO respectively. 

He continues further that as words like fq^f and %r 
have the same meanings in both Sanskrit and “Miechha,” 
we are entitled to accept the significance with which 
these words are used among the Mlechckas, attention 
being always paid to the fact that these meanings are in 
no way inconsistent with those of the Yedas. Kumarila 
states expressly that the meanings of certain words as 
“ loma ” and “ kuta ” are to be learnt from low class 
people as “ butchers ” and “ makers of coins.” It is a 
fact that the Vedic usage is more authoritative than the 
Mlechcha usage 2 so far as the meaning of a word is 
concerned, hut there is hardly any reason why we should 
ignore the Mlechcha usages altogether, even when they 
happen to be entirely absent in the Vedas. What is really 
astonishing here is that Kumarila seems to have a 
knowledge regarding the introduction of foreign elements 
into Sanskrit. He lays particular stress on the fact that 
we should not ignore the words used by the Mlechehas 

1 Tantra-Y Srttika — on 1.3.8, pp. 14,5-157 (Ben. Ed). 

4 ^ M'm. I. III. 9. 
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simply on the ground that they are current among non- 
Brahmins, since words like tpftw 1 and meaning 

“silken cloth” and “armour” respectively are found to 
have keen borrowed from foreign tongues and yet 
unhesitatingly accepted by the Aryans. Thus, inspite of 
all attempts that were made to preserve the purity of 
Sanskrit, a number of foreign words became ingrained 
into the sacred language. 

Kumarila also observes that the Aryans sometimes 
favoured the practice of borrowing words 

Transformation of . t . , . , ■ . « 

Prakrit-Apabhramsas from other dialects and transforming 
mto Sanski it. them into Sanskrit by necessary gramma- 

tical alterations. In doing so they were really actuated 
by the formal resemblance. He refers to the usual 
practice of Sanskritising certain Dravidian words as =qt?, 
qxtr, and It into their corresponding Sanskrit, 
forms (thief), (impassable), qxqif (sin), 

(garland) and 1ft; (enemy). Continuing he says that if 
the Aryans could exercise their liberty of changing the 
"Dravidian words into Sanskrit in so arbitrary a way, one 
cannot conceive the grotesqueness they would exhibit in 
transforming or Sanskritising words taken from Persian, 
Javana, and Roman languages. 2 

It was, therefore, necessary to take proper and adequate 
measures to retain the purity and special aspect of the 
traditionally sacred language. Restrictions were expressly 
laid down prohibiting a Brahmin from using corrupted 
words ; a sacrificial priest is held to be liable to expiatory 
rites, 3 if he is found to use incorrect words. This 

* “ W!«ji 3T? ft? i 

Swtrafir*' m wt Tastra-VSrfctika, p. 160 . 

frerra fmi ^Sraq»f. n 

* “fTS^fct StftflfqftWtTHitsaft ft?1 fiff 

sffTSTfw: l”-Tantra-Yarttika, p. 147. 

3 Jfgsg TOfsratet ^K^tfrrfe firqfift”— MakabhSsIira, 

Yol. I, p. 8, 
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necessitated the usher an ce of grammar. A good many 
systems of grammar and etymology had thus their origin 
in an attempt to effect a demarcation between correct and 
corrupted words. The first and foremost business of 
Sanskrit grammar, as a science, was to lay down such rules 
as would enable one to distinguish correct words from 
incorrect ones. By the expression “ ” Patanjali 

introduces the immediate purpose that is served by the 
study of grammar, namely, that a careful study of 
Sanskrit grammar is calculated to help us in distinguish- 
ing correct or recognised forms from Apabhramsas. 1 
Patanjali tells us further that one correct word has given 
rise to numerous Apabhramsas/ and consequently the 
number of Apabhraiiis'as is much larger than that of 
correct forms. He, therefore, finds it more convenient and 
scientific to give expositions of these correct words alone, 
the knowledge of corrupted forms being indirectly implied 
hv the isolation of correct words. Now, it was the 
paramount task of the Hindu grammarians to single out 
the true Sanskrit form “gauh” from a number of corrup- 
tions like inll, 3TIWT, ^ctT, etc., and set forth rules showing 
the scientific method of analysing such 

forms into radical and formative elements. 

Having shewn the view of Patanjali as to the 
origin of manifold Apabhramsas from 
why is so one correct form, we now pass on to 

c « 1!cci discuss how a correct word (%Tgsj3^) 

could be recognised and singled out from an assemblage 
of Apabhramsas that were current among the uneducated 
people. Grammar, as has already been pointed out, takes 
notice of the recognised correct words alone, and does 
never attempt to enumerate the Apabhramsas that are 

1 gffaui sispqfv: 5ifkwq*EsfTqfsn i vwgrei ^frsw'sn; i vifisi- 

i— Mahabliasliya, Yol. I, p. 5. 

» — Pradipodyota. 
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corruptions of them. The exposition and analysis of 
correct words, holds Patanjali, indirectly serve to point 
out the Apabhrams'as. The form “iff’ being supported 
as grammatically correct, it is necessarily implied that 
forms like “ g&vl,” “ gona ” and “ gets,” etc., are 
nothing but corrupted or distorted forms originating from 
the former under circumstances already alluded to 
(natural inaptitude to utter the correct Sanskrit words 
and wrong imitations). The Apabhrams'as, as is held by 
the grammarians, have no independent origin of their 
own, but have grown from Sanskrit as their common 
source. The existence of such verbal corruptions pre- 
supposes inability to pronounce the correct Sanskrit 
forms on the part of low class people with whom 
“ Apabhrams'as ” was as good as their mother-tongue. 
While Sanskrit was confined as a spoken language to the 
narrow area of cultured community, the Apabhramsa- 
Prakrita became more and more popular and obtained 
currency among larger number of people. By frequent 
associations with these popular dialects, the pristine 
purity of the “ Divine tongue 55 was about to be vitiated. 
The rapid growth and widespread popularity of the 
Apabhramsa-Prakrita were thus threatening to strike at 
the very root of the Sanskrit language. It was conse- 
quently felt extremely necessary (for the sake of keeping 
the traditionally sacred tongue intact) to devise certain 
means so as to retain its original character untainted by 
any mixture with the Apabhramsa elements. 

The Nairuktas and Vaiyakaraijas 1 came forward to 
analyse the entire structure of language then current, 
and laid down the principles of both etymology and 
analytical grammar in accordance with the facts 
observable in their language. The scientific character 

1 I'll Yak. Ear, 1.143. 
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of the rules formulated by them lies in the fact that 
they almost made an entire survey of the whole field of 
language, so that a greater bulk of words in popular usage 
might come under the cognisance of their principles. 
While showing the nature of grammatical aphorisms, 
Patafijali 1 says that in framing rules of grammar the 
grammarians had had in view 7 both the principles of 
generalisation and pavticularisation so that the rules so 
constructed might apply to the greatest number of words. 
And as the number of correct words was virtually 
smaller thau that of Apabhraihsas, the grammarians 
thought it more rational and convenient to treat 
of the former ; and entirely lost sight of the Apa- 
bhramsas that grew out of the tongue in which they 
used to speak. To maintain the special and conspicuous 
features of their language the etymologists and gramma- 
rians had divided their speech into four parts, namely, 
noun, verb, preposition and particle 

and suggested, on the scientific method of agreement 
and difference 2 » number of bases and 

terminations known as and “snspr;.” This 

gave, however, a distinct stamp to their language, 
because the Apabhraihsa-Prakrita, on the ground of their 
not yielding to such analysis as suggested by the 
Sanskrit grammarians, were practically excluded from 
the range of words which were divisible into stems and 
suffixes as recognised by the grammarians. Such an 
analytical method, though artificial and fanciful, as 
Bhartrihari often tells us, practically served a very 

1 ftffacr wsf UH *t WsfUitT faf 

gsjjjj? ? M ■ bhasbya, Vol. I, p. 6. 

K5r. 2.168. 

Papyaraja has— “Heurt w*r TOwmra TOftwxtsws:” under 

K*r. 1.145. 
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important purpose ; for by it was drawn a hard and fast- 
line of demarcation between the current language of the 
educated community and Apabhrarixsas. Since then by 
“ Apabhrams'as ” are generally meant those forms of words 
which do not admit of regular division into stems and 
suffixes recognised by the Sanskrit grammarians, but 
represent, as we have already pointed out, corrup- 
tions, for the origin of which we must look back to 
correct words (^Tf . By the expression “an^f§K?T 
Yaska undoubtedly refers to the grammatical way of 
forming words by the addition of terminations to radical 
elements and the conjunction of prepositions with roots 
and so on. Thus, the grammarians distinguished 
from “srcptfs^” or “?rq»=rV’ showing the former as 
capable of being analysed into bases and formative 
elements. In doing so they made, as it were, a sort of 
“ verbal purification” (’Sp^rwre) by which they succeeded 
in obviating the introduction and amalgamation of 
Apabhramsas with their sacred tongue. The language 
which had thus received “ ” or regular grammatical 

analysis at the hands of the “analysers of speech” 
(Yaiyakaraiia) came to he known as “*rwf” (purified 
tongue) in later times. Yaska 1 2 seems to have been 
conscious of such “ #^ffpc ” as he uses the word 
in connection with the grammatical analysis of words 
into stems and terminations. As no such <c ^rr:” or 
purification of words had possibly been made in the 
earliest period of the Yedic literature, we fail to notice 
there such a qualitative term as “«%?{”. In the Vedic 
literature we meet with the general term “Yak” denoting 


1 srreswnfcnw. siren®: i — gqgikrr uig^t, vift; 

q5$3, WSTST^EI 11 — Durga. Rirukta, p. 45, 

a 53 — etc., Rirukta, 1.14. p. 108. 

IVstiWl^N *1*4 1313*3 1331*1 h? — quoted by Sripati in bis Katanta 

PariSista. 
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speech which is sometimes spoken of as a divine creation j 

et ^<ftaT3v” That such grammatical analysis of sentences § 

and words is not of much earlier date is borne out by the 

“ Taittiriya Samhita ” (VI. 4. 7), where it is explicitly 

stated that speech was not originally divided into parts j 

and that it was Indra who in response to the appeal of the 

gods first attempted to analyse or break up speech into its 

significant parts. Thus, we can somehow account for the 

absence in early literature of the term in this 

particular sense. The terms and stdctrc qi fo 

are to be understood as referring to the grammatical 

process of analysing speech. Among ancient works, it is 

in the Ramayana 1 that we meet with the term 

exactly in the same sense. In Panin i also we miss it and 

find such word as “wiqt” which is only a general name 

whereby “spoken language ” was denoted. Patanjali uses 

the word “laukika” instead of The author of 

the Vakyapadlya has clearly referred to such “tfwn:” 

n:, 2 etc.) and defines Apabhramsas as those 
corrupted forms which have no such verbal refinement 
(#WP0. In Dandin we find the term as applied 

to a language «TPRf UtaUfi)- 

The rise of Buddhism, as it was attended with growing j 

popularity of Prakrita dialects, urged the Hindu 
grammarians to the analysis of sentences and words in 
order to save their sacred tongue from being polluted 
by frequent intercourse with Prakrit. Thanks to their 
fruitful labours, the sacred tongue has been preserved ; 

intact. But we have only one word to say, namely, j 

that while we speak so highly of the parts played by ; 

the Hindu grammarians, we cannot shut our eyes to the j 

undesirable consequence that resulted from such rigidity j 

1 Vakyapadlya Ear. 1.149, p. 59. | 

2 SttsN ^ ! j 

17 ! 
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of grammatical systems. Bound by strict rules of 
grammar, Sanskrit had its further development forcibly 
checked, and it finally shared the fate of a dead 
language. 

We have already pointed out that the sacred character 
of the Sanskrit language won for it the 

A pabhramsa-Pra kri- , , . . « - , ,, 

ta-— their origin a,s con- glorious designation or “ JJivine tongue ; 
gr ma Hans -^their and it was truly ox' falsely believed to he 
expressiveness. the most original of all tongues. The 

structural similarity of Sanskrit with other members of 
the so-called Indo-European family may be explained as 
accidental, but it must be admitted that the popular dialects 
of India generally known as the Prakritas had been 
organically and genetically related to Sanskrit. Prom 
the numerous definitions that, have been suggested of the 
word “Prakrita” it is quite clear that these dialects, as they 
were spoken by the uncultured mass, had Sanskrit as their 
source of origin. The rise of Buddhism gave prominence 
as well as dignity to such Prakritas, specially to Pali (the 
ancient Magadhi dialect). In contradiction to the orthodox 
view, Prakrita was held by some as a popular language of 
independent origin and not necessarily a direct offspring 
of Sanskrit. The supposition is now gaining ground that 
the oldest form of Prakrita is not even posterior to the 
Vedic Sanskrit, but had been current as the spoken 
language of the mass existing side by side with the Vedic 
Sanskrit. It is almost a truism that as a spoken language 
Sanskrit could xxot transcend the boundary of educated 
community and evidently a different form of language, say 
Prakrita, prevailed among people at large. This popular 
tongue is now identified by some with the oldest form of 

1 Jtafir. WSficT CRT intern— Hem Chandra, 8.1.1. 
warn cwfitsfcT. i 
vpsiT =0*rt!*r ft re fofa miraqi 

tk’ 
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Prakrita. What is still more striking is that Sanskrit is 
held, in opposition to the views of the Hindu gramma- 
rians, to be a development out of the crude materials 
supplied by Prakrita in its oldest forms. Further, 
Prakrita continued to be a spoken tongue, even when 
Sanskrit had ceased to be so ; it has behind it a history 
of its origin and diffusion and does not stand to Sanskrit 
in the relation of daughter and mother. The short 
compass of this thesis will not, however, permit us to 
give here a detailed history of the Prakrit language and its 
philological importance. Moreover, the object kept in 
view in writing these pages has been not so much to deal 
with comparative philology in its manifold aspects as to 
point out in brief outline the views of Sanskrit gramma- 
rians regarding the problems of Hindu philology. A perusal 
of the Prakrita grammars, such as those of Vararuchi, 
Hem Chandra and others, will convince one beyond any 
shadow of doubt that Prakrita in its diversified forms was 
directly descended from Sanskrit. It was only Vakpati , 1 
the author of a well known Prakrita epic (Gaudabadha), 
who looked upon Prakrita from a different standpoint. 
The word ‘agsr’ (evolved from Sanskrit), as applied to a 
variety of Prakrita, corroborates the view that Prakrita 
has directly originated from Sanskrit. The general term 
used by the grammarians to denote this class of corrupted 
dialects is or £ srq*=j’sj,’ because the characteristic 

feature of these dialects is that they represent only the 
perverted or distorted forms of Sanskrit. We have 
sometimes used in these pages the term “ Prakrita ” as 
equivalent of the so-called Apabhrams'as on the 
assumption that in the opinion of Sanskrit grammarians, 
Prakrita is only a language of such Apabhramsa or 
corrupted words. We summarise below the views of 

1 Gaudabadha, Terse 98. 
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Sanskrit grammarians regarding the origin and expres- 
siveness of such Apabhramsa-Prakrita. The author of 
the “Samgraha” 1 (a huge grammar in verse, the authorship 
of which is ascribed to Vvacli) holds that the origin of 
Apahhramsas is to be traced to Sanskrit ; they do not 
form a separate language having independent growth but 
represent the refined tongue in a corrupted form. 

These mutilations and corruptions of Sanskrit words were 
given rise to either by natural unfitness or wrong 
imitations on the part of low class people in pronouncing 
the correct Sanskrit forms. Imitation, as is well known 
to all students of comparative philology, played an 
important part in the formation of language. The 
untutored people having close intercourse with the 
cultured community in which Sanskrit was a spoken 
language, tried to imitate Sanskrit words which they 
often heard, hut could not do so successfully for reasons 
already mentioned ; the inevitable result was that a 
dialect of perverted forms having their origin in false 
imitations of Sanskrit had gradually grown up and 
ultimately obtained widespread popularity among the 
mass. The expression 2 as it occurs 

in the Varttika, is explained by Patanjali as referring to 
the natural incompetence for exact imitations which is 
generally displayed by females and low class people. He 
observes that a female uses the form on account 

of her physical inability to pronounce the correct form 
<< ’f5cT3f”. 2 We have already pointed out that Pataiijali 
strongly believes that forms like “gavi, gonh, gota,” etc., 
have all grown as corruptions from the Sanskrit form 
“gauh” ; he also takes notice of such Prakrita verbal forms 

1 ^ 

Hfifc?: — Punyaraja under Kar. 7 . 149 (V akyapadlya) . 

s ^(3(R0T Rjcra ?fcf 5 fct — M. Bltashya, 

Vol.I, p. 19. 
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as ^?TCRif?r, 3ff%, which have possibly evolved 

from such corresponding Sanskrit forms as sr raTTO fK 
and . Katyayana 1 * says that the enumeration of roots 
like etc., serves to render such Prakrita verbal forms 
as 'snwrffi, etc., incorrect. Many causes were, however, 
in operation to bring about such corruptions of speech. 
We have already referred to physical defect, idleness, 
carelessness, and economisation of labour, as causes that 
were at work in transforming a language to such a de- 
graded form. Some Sanskrit words which might have been 
easily pronounced and properly imitated are to be found 
in Prakrita without any formal distortions. These are 
instances of so-called “ fR^ir ” class of Prakrita. Some 
again, on the other hand, have undergone such a high 
degree of corruption that they baffle all attempts to find 
out the original Sanskrit forms of which they are wrong 
imitations. These belong to the “ ” class of Prakrita. 

As regards the expressiveness of these Apabhramsas, 
Patanjali 3 says that though meanings are equally expressed 
by correct and incorrect words (Apabhramsas), it is the 
use of correct words alone that is attended with religious 
merits. In the opinion of Bhartrihari® Apabhramsas are 
not significant by themselves, but their apparent ex- 
pressiveness depends on the inference of correct forms. 
What he likes to impress is, that to a learned Brahmin 
who has Sanskrit as his mother tongue, an Apabhramsa 
word may convey the intended sense only by reminding 
him of the correct Sanskrit form of which it is a corrup- 
tion. He continues further that if the Apabhramsas 
were as directly significant as c STpi3?’s, they might 
have been used as synonyms of correct words by lexico- 
graphers. But this is far from being the actual state of 

1 qytfero; Jnftqfe=STWi5!3i'!f?Pre<w. 12. M. Bhashy., Vol. I, p- 259. 

3 wSPfWflroi'Orat % etc., M. BMshya, Vol. I, p. 8. 

* t Vakyapadiya. Kar., 1. 151, p. 59. 


134 fi. C. CHAKRAVARTI 

tilings. It is to be, however, taken into account that 
words like gavi, gona, etc., are not absolutely incorrect in 
form, since they are found to be correct when used in a 
sense other than that of “ cow.” Having shown the 
importance and indispensability of the principles of 
gr am mar for the purpose of discriminating correct words 
from incorrect words, the Mlmaxhsakas have at last taken 
up the question as to how meanings are denoted by 
corrupted forms. Consistently with the grammarians, 
they 1 attribute the origin of verbal corruptions to the 
natural inability of pronouncing the correct Sanskrit 
forms, and hold that correct words are alone directly 
expressive of sense. The denotations that are found to be 
associated with corrupted words are essentially indirect 
and not at all innate as in the case of correct Sanskrit 
words. The corrupted forms or Apabhrams'as acquire 
their denotative potency only by their similarity with 
corresponding Sanskrit -words. Gangesa 2 has discussed 
this point with more thoroughness. In conformity with 
the usual method of the Hindu philosophers, he first puts 
the arguments in support of the direct expressiveness of 
the Apabhramsas. The corrupted words have expressive- 
ness (vrfw), as meanings are regularly denoted by them. 
There is no justification for holding them to be indicative, 
as opposed to denotative, since there is no inconsistency 
with their primary significance. It is not plausible that 
they (Apabhranis'as) appear to be significant only by 
recalling the correct forms which are alone denotative, 
because uneducated people, thoroughly unacquainted with 
Sanskrit, are also found to derive meanings from such 
Apabhrams'as. As there is no logical ground, we are not 

1 Mini. Sutra. 1.3.28. 

3 See Tattva Ghintamani, Sabda Kl.anda, p. 627. Com. ‘a 
Yakyapadiya. Ear. 1 . 151, and 
-Yak., 3.30, p. 110. 
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allowed to assume that their significance is due to their 
imposed expressiveness. In this way Gafiges'a puts 
forward a series of arguments which are finally rejected 
by him. In conclusion he says that though in ordinary 
usage both correct and corrupted words seem to he 
equally expressive of sense, it is more logical to impose 
expressiveness upon correct words alone, which are, 
according to the Naiyayikas, related to meanings by 
“Sanketa” (volition of God, as expressed in these terms — 
“ Let this word be denotative of this sense ”). As it 
involves nothing but redundancy to hold both correct and 
corrupted forms equally expressive of sense, Gangesa 
takes ‘ 5 to be expressive ( sj?n ), and says that the 

apparent expressiveness or denotative potency of corrupted 
words is only imposed or falsely attributed 







PART II. 


SEMANTICS. 

In this part of my thesis I propose to deal with 
the science of meaning, as understood by the Hindu 
philosophers and grammarians. The studies in the science 
of meaning are now receiving more and more encourage- 
ment from students of comparative philology, and 
attempts have already been made to systematise the 
materials furnished by an accurate observation of the 
psychological aspects of language in such a way as to 
constitute a scientific branch of knowledge essentially 
connected with philology as such. We have at the very 
beginning pointed out that studies in the science of 
meaning or Semasiology, as it is often called, did not fail 
to receive recognition at the hands of Indian etymologists 
and grammarians, and that their intellectual labours in 
this particular line have been attended with conspicuous 
success. 

As an organism, language has both physical and 
psychological aspects. It has sound for its body, and 
thought for its soul, or, in other words, the relation 
between the body and the soul is the same as between sound 
and concept. Thoughts that rise in our mind find audible 
expression through sounds produced by vocal organs. 
All sounds do not, however, constitute words, but sounds 
expressive of sense 1 are what are popularly known as 
words. Patanjali rightly observes that the expression of 
thought is the sole purpose that is served by the use of 
word ; 2 * and if there is no idea to be communicated to 

1 wificsi 5 ? wrsft i — Mahabtastya, Yol. I., p. i. 

a W *T8j«i’ : spsvrapr: i W — M. Bhashya, 

Yol. II, p. 15, y:.-; yAv 
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others, no necessity is felt within to exercise the vocal 
apparatus. There is, therefore, an undercurrent of 
thoughts running throughout the entire structure of 
language. Semantics or the science of meaning deals 
with this logical or psychological aspect (as opposed to 
the formal or phonological aspect) of language, and shows, 
among other things, how particular meanings are denoted 
by particular words, or, how things are named, and how 
meanings are widened and specialised in the course of 
diffusion of language. The etymologists in their process 
of derivation have given much prominence to the logical 
side of language. Yaska states expressly that in deriving 
words, i.e., in determining their accent, and analysing 
them into stems and suffixes, particular attention should 
be given to their meanings and not to their forms alone. 
Grammar, as it is based on the physical analysis of words, 
is more concerned with the formal side, whereas etymology, 
as it dissolves words in accordance with their meanings, is 
particularly concerned with the psychological background 
of language. Though it is often regarded as a comple- 
ment of grammar, the science of etymology has an 
independent character as well. A distinction is, however, 
•made by Durga 1 when he says that grammar lays down 
principles which apply only to the external side, while 
etymology attempts to bring out the internal aspect, i.e., 
the meaning of words. 

Speech has already been said to be an embodiment of 
internal consciousness. Thoughts clothe themselves with 
significant sounds before they are communicated to others. 
There is, therefore, a constant association of sense with 
word. What Bhartrihari “ really means by the expression 
‘ gcfarfw ^ 5 is that words by their very nature have 

1 craw , sqUfixV § fofte: — 

Nirnkta. 15, p. 117. 

2 Vakyapadiya, Kar. 1.6, p. 4. 
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the potency of denoting ideas which is never exhausted, 
hut remains almost inherent in them. The meaning of a 
word is, says Bhartrihari , 1 what is denoted whenever that 
word is uttered. The utterance of the sound “gauh” 
at once produces the cognition of a being having dewlap, 
hump, hoofs and horns. It may be asked if there is 
anything in the sound so uttered which gives rise to the 
idea of such an individual, and, if so, what is the relation in 
which sound stands to the sense conveyed by it. Phonology 
which treats of sound and its physical production fails 
to suggest any adequate answer, which, then, must be 
sought elsewhere. Some 2 * hold that sound and sense are 
essentially the same. We like to add here a note of 
warning against a possible misconception so far as this 
particular view is concerned. One may argue that, if 
word and the object denoted by it were identical, then the 
utterance of the sound “Agni ” would have been practi- 
cally attended with burning sensation. We have our 
answer ready. It is evidently from the standpoint of 
non-dualism that sound and concept, viewed as two aspects 
of one and the same thing, i.e., supreme soul , 8 are to be 
taken as identical. Some school of philosophy explains 
this relationship as innate or natural. Some, again, are of 
opinion that the relation between sound and concept is 
the same as exists between “ cause and effect ,” 4 * “manifes- 
tor and manifested” and so on. Thus, there are various 
standpoints from which this relation might be viewed. 
We proceed, however, to show them in a systematic way. 

1 tfrvt: i couiW swwj 

2 ’sw'sunftwificraw,. and — Vakyapadiya, 

2 . 329 . ' 

8 — Mini. Sutra. 1.1.5. and ffw 

— MabaMiashya, 1, p. 7. 

4 as?; <sKw?'wr i win.! 11 V5k J a ’ 

padiya, 3, 32, and spnfara: stomi i 3. 29. 'kM'WM 
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It was, however, a great problem to the Hindu philo- 
sophers to ascertain the exact relation between the sign 
and the object signified. We know" that this fundamental 
problem of linguistic science also presented itself to the 
ancient Greek thinkers. The “ Sruti,” to begin with, 
speaks of this relation as inseparable, that is to say, words 
are associated with their sense by inseparable connections. 
Thus, whenever a particular word is uttered, a particular 
idea is immediately and invariably conveyed by it ; we 
cannot think of any object without being reminded of the 
denotative word. It must be, however, taken into con- 
sideration that ‘af, V and ‘fWt’ by which the sound 
“gauh ” 1 is usually represented, cannot, when pronounced 
"separately or at intervals, give rise to the idea of a “ cow,” 
because it is the entire composite word and not its consti- 
tuents that is only capable of expressing the intended 
sense. But to hold this relation to be inseparable does 
not satisfactorily solve the problem as to why some other 


Antecedence of ideas 
to words. 


words instead of “ gauh ” are not found 
to have inseparable connection with the 


intended sense. A few" words are only 


needed to explain the antecedence of ideas to words. 


"Words, as we have already said, are used -with the 


intention of expressing sense ; and if there is no idea 
beforehand, no necessity is felt to exercise the vocal 
organs. The sole object of using words is to give audible 
expression to mental ideas, and consequently the utterance 
of sound presupposes the existence of thoughts. In 
short, thinking is followed by speaking. The psycho- 
physiological process, already referred to in connection 
with the manifestation of internal wind in the audible 



Sit « wwfera: li”— Vakyapadiya. 8. 1, p. 96. 
tRsram: wtwfipnjw”-- Hettrfja. 
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form of Yak, is calculated to lend support to the view 
that meanings are ascertained by mind before they find 
expression in language. As to how meanings are 
associated with sounds, we must say that it is by reason 
of natural relation (that exists between a particular word 
and its significance), as opposed to the conventional one, 
that a word denotes a particular object. Bhartrihari finds 
in such relation the real cause why objects are invariably 
denoted by their corresponding words. In showing the 
existence and nature of such natural or innate relationship, 
he 1 says that three things are to be taken into considera- 
tion, viz., the word, the object to be denoted, and the 
intention of the speaker ; and continues further that words 
may be said to have hardly any association with the sense 
unless some such reciprocal but natural (^[TWTfw) relation 
is comprehended among these three factors of verbal 
cognition. He uses the expression wgftera:’ with 

the import that this connection exists by nature, and is 
not at all fixed by human convention. Thus, we see that 
Bhartrihari has agreement with Heracleitus so far as the 
relation between sound and concept is concerned. The 
Naiyayikas are of opinion that this relation represents the 
volition of God (^h)> while Jaimini and Patanjali 
explain it as permanent or eternal. 

An attempt will now be made to explain the associa- 
tion between the symbol and the object 
view^on’ThfreMon symbolised from the Nyaya-Vaiseshika 
concept" — t he loo'- standpoints. We say “association” and 
trine of divine con- no t particularly “ relation,” because the 

vention. 1 

Naiyayikas do not recognise, as we shall 
see later on, any relation, whether conjunction 1 or 

inherence existing between a word and its 

significance, It is argued by the Yaiseshikas that Sabda, 

1 ‘ ’ — Y ai^eshika Sutra. 7,2,14 



14a P. C. CMAKRAYART1 

as it is a quality of ether, cannot logically be supposed 
to have conjunction { ) with the object denoted, 
since it is universally admitted that a quality cannot form 
the substratum of another quality, i.e., a quality cannot 
possess another quality ( irppivrT: — Vai. 7.1.15). It is 
substance alone where qualities inhere, but qualities 
themselves are totally devoid of qualities. Again, as no 
action takes place in the way in which meanings are 
denoted by words, they cannot be said to have conjunction 
between them ; nor can there be any such relation as 
conjunction between a term and its significance, as we 
often say “ It is no more in existence ” and “ It will not 
be.” 1 The obvious reason is that in a sentence like “ There 
is no pot,” we cannot conceive of any conjunction between 
the word and its meaning which is non-existent. It is 
further argued that the relation, namely, inherence 
(gTRPJ) cannot possibly exist between them. From 
these arguments advanced by the Vais'eshikas it is almost 
established that there is neither conjunction nor inherence 
between a word and its significance. As there is no 
possibility of having either of the two forms of relations 
and we are almost forced to admit that 

words and the objects denoted are not related to each 
other Vai., 7.2.19). But it is against 

common experience. 2 If there was entire absence of 
relation whatsoever between the sign and the object 
signified, the word s g£:’ for instance, might have denoted 
some other object than e pot.’ The sense, as we have 
repeatedly stated, is always found to be connected with 
word. Patanjali says that words are used for the obvious 
purpose of denoting objects and communicating one’s 


; m wtJUci” — Y aiseshika Sutra, 7.2.17. 

2 ‘Swra - *nwt sra <mi i #t: srafcsst i”— 

Vakya, 3. 3, p. 99, and “ wrat i srewfif n*Wis 

€tfh Vakya, 8. 37, and ^^ f iw^M^ ’.r-NySya Sfltra, 2.1.54. 
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ideas to others. It is therefore asked, 1 if there is entire 
absence of relation, how, then, is it possible for words 
to be, as a rule, denotative of sense ? The author now 
sets forth his conclusion in the aphorism “ q p Rfqcff: 
ar^rermfcERi:” (Vai., 7.2.21), which maintains that the cogni- 
tion of sense from a word is due to ‘ Sanketa ’ or convention. 
The authority of such conventions is attributed to God. 
A word virtually expresses that sense alone which was 
assigned to it by divine convention. This ‘ Sanketa ’ or 
‘will of God’ is the connection that exists between a word 
and the object denoted by it. Thus, when both conjunc- 
tion and inherence were found inconsistent, the Yaiseshi- 
kas had no other alternative than to look upon the ‘ will of 
God 5 as the potential factor that connects words with their 
respective meanings. This ‘ volition on the part of God ’ 
is what represents the relation as such and is the real 
denotating potency of words ( ). Gotama has also 
arrived at the same conclusion. 2 He holds that the 
connection between sound and concept is purely conven- 
tional, and not innate or natural ; and argues that if it 
were natural (as maintained by the grammarians), then 
the same sound might have been used by different races of 
mankind in the same sense 3 * , and, consequently, there would 
have been no difference of languages at all. The word 
“ gauh,” according to this view, is so fashioned or made 
potential by the volition of God (Sanketa) as to denote a 
being having dewlap, hump, hoofs and horns. The reason 
why some other words, as “ ghata, are not found to be 
denotative of an individual as “cow” is that there is no 

1 srg *r 3i swtw; favtura 

vfiwresratsra wre Oswftw: — Vai. Upaskara. 

» “sr — Nyaya Sutra, 2. 2. 55. 

» Nyaya Sutra, 2. 2. 56. ‘%mfw 

I iWflt I— Vatsayana 

Bliashya. 
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such convention ( ) in the word c ‘ ghata ” whereby it 

can necessarily produce the cognition of a cow. It is 
to be particularly remembered here that the convention 
(Sahketa), as conceived by the "V aiseshikas and Naiyayikas, 
is not exactly the same as what was understood by 
Demokritus and Aristotle, because it (Sanketa) does not 
depend on popular usage or human will, but represents 
the volition of God. The greater bulk of words seems 
to have retained their original significance, only a few of 
them having undergone partial changes in meaning. The 
original meanings have either been widened or narrowed, 
but have nowhere been entirely lost. If man is supposed 
to have been the author of such conventional relations, 
then we will necessarily have to admit that words, 
meaningless by themselves, ai’e only rendered significant 
by popular usages, and that the meanings whimsically 
assigned to them by an imaginary body of men in the 
most primitive state of human society have been still 
current among us. To the Hindu philosophers such a 
view is not at all plausible and carries almost no weight. 
That is why the Yaiseshikas had not conceived of any 
human potency so far as the relation of sound with concept 
is concerned, but they had unhesitatingly spoken of divine 
interference as what regulates the phenomenon. This 
convention (Sanketa), they believe, was expressed by God 
in the following terms : “ Let this word be denotative of 
this sense.” The convention or “ Sanketa ” may be divided 
into two distinct classes , 1 namely, “Ajanika,” i.e., not of 
human origin, viz., current from eternity, and “Adhunika,” 
i.e., conventions adopted by modern authors. The primary 
significance of word (known as “Sakti”) comes under the 
category of “Ajanika” while technical terms with their 

1 “’msiTpwTgfsw. w <rt vr: t 
fits? *n ajfwftft sftet « 

Set;” #— VSkyapadiya. 
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specialised sense such as “guna,” “vrddhi,” etc. (as in 
grammar), are examples of “Adhunika Safiketa.” It is 
almost needless to mention that the Naiyayikas held almost 
the same view with the Vaiseshikas so far as the origin of 
language and the relation of words to their meanings were 
concerned. Judged from the standpoint of linguistic 
science, and particularly Semantics, the fundamental 
point of difference between these two allied schools of 
philosophy is that the Naiyayikas made room for “word” 
in their category of Pramanas (instruments of valid 
knowledge), while the Vais'eshikas 1 included it (sabda) 
within that of inference Vai. 


10 . 2 . 3 ). 

Having taken a brief survey of the Nyaya-Vais'eshika 

views regarding the conventional nature 

etS^ofboth so.ml of relationship existing between words 
and its relation with an( j tlieir meanings, we now pass to the 

Mlmamsa doctrine as expounded by 
Jaimini. Reference has already been made to the 
Mlmamsa theory which holds sound to be eternal. 
According to this tenet, sound is not really produced by 
vocal organs aud is not liable to disappearance just after 
the utterance. But what actually takes place is that the 
operations of vocal organs only serve to manifest (as 
opposed to production) the sound that is ever existent. It 
was quite in keeping with the reverence and indisputable 
authority which were attributed to the Vedas, whereupon 
stands the entire fabric of ‘Dharma’ and ‘Brahma/ that 
an orthodox philosopher like Jaimini would try to estab- 
lish the relation between words and their meanings as 
eternally fixed. It was evidently to maintain the unques- 
tionable trustworthiness of Vedic injunctions, as Kumarila 
has expressly stated, that the Mimariisakas were compelled 


19 


Bhashapariccheda, 
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to ascribe eternality to both words and their relations to 
meanings. The view of the author of ‘ Saugraha,’ as 

quoted by Puiiyaraja , 1 is that there is no author of the 

l’elation that exists between words (both Yedic and popular) 
and the objects denoted by them. 

The grammarians went a step further and tried to 
establish that words, their meanings, and 

Views of the gram- ,, . 

marians — words, their the relation between them are not con- 

meaniug3 and the rela- j_. i i 1 . n 

tion are aii held to be ventional or caused, but permanently 
eternal ' fixed, i.e., eternal ( f%ir ). 

Patanjali has shown the eternity or permanent character 
of word by means of a well chosen example. A man 2 
who stands in need of a pot usually goes to the house of 
a potter and asks him to make one for his use. But 
a person who likes to use certain words does not 
necessarily approach a grammarian and request him to 
create words for his application. It is intended to imply 
that words are not caused or created like ordinary material 
entities, hut appear to be self-existent. He also states 
clearly that the relation of words with the objects denoted 
by them is permanently fixed and not at all conventional 
(fsRtft ). Kalidasa also speaks of this 

relation as permanent in the opening verse of his Raghu- 
vaihsam ( iwehfawSffil )• The author of the Vakya- 
padlya 3 * says that the relation of a word with its significance 
is as without beginning and permanent as the operations 
of sense-organs in their respective spheres. This relation 
has been explained in various terms : ‘ denotative and 
denoted 5 ( ) ; manifestor and manifested ( irenssc 

1 wwrei apt*n 

8 Mahabliashya, Yol. I, p. 7.— rowiiq 
vRi i 

3 sfigqwi m\ i 

gfacn pi— Yak. 3. Kar. 21. 
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H3TPUfT. ) ; ‘ expressive and expressed c Cause and effect’ 
and so on. Bhartrihari goes so far as to assert 
that the relation in which proper names (as ‘Pittha’ 1 ) and 
technical terms (as ' Vrddhi ’) stand to their restricted or 
specialised sense is also permanently fixed. Thus, we see 
that the existence of relation between words and their 
meanings is almost unquestionable. What is suggested by 
saying “ this is the meaning of this word ” is that sound 
and concept are related to each other as denotative and 
denoted. This constant and invariable association of sense 
with sound points to the possibility of their being connect- 
ed by some intimate relationship ; this connection, whether 
conventional or permanent, appears to be so close and 
innate that we are apt to identify words with their 
meanings and hold them as if they were mutually 
convertible (‘fftsff 9U^*. ’)■ It is finally stated 

that words and their meanings, as they represent only 
external and internal aspects of one and the same thing 
( ), are essentially inseparable from one another. 2 
It will undoubtedly be a strange thing for modern philo- 
logists to follow how the linguistic and grammatical 
speculations of the Indian thinkers are brought into close 
touch with the subtle questions of metaphysics. 

Before bringing this topic to a close we like to recapi- 
tulate what we said in connection with the origin of words 
and their relation to meanings. The Naiyayikas realised 
the momentary character of words, as they are subject 
to both production and disappearance, and consequently 
they declared them to be caused or created ( ), as 
opposed to natural or permanent. The association of sense 
with the sign is explained as a matter of divine convention 
(Sanketa). Almost the same view seems to have been held 

1 fast 3 Vafe. 2. 369. 

9 wCt V5k., 2. K5r., 32, p. 82. 
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by Aristotle with this distinction that he made this con- 
vention entirely dependent on popular usage, while the 
Naiyayikas showed the nicety and extravagant character of 
their reasoning capacity by introducing the will of God as 
what determines the real expressiveness of words. More- 
over, Aristotle unfortunately failed to distinguish concept 
from word and held them to be mutually convertible. 
The Mlmamsa doctrine regarding the eternity of sound 
and its connection with sense, though exposed to criticisms 
was, as we know, almost a necessity for the sake of 
maintaining the unquestionable trustworthiness of the 
Vedas. In formulating the doctrine of ‘ Sphota ’ the 
grammarians have evidently given a distinct stamp to their 
psychological conception of Yak. They decided in favour 
of the natural origin of speech, and tried to show, like 
Heracleitus, the permanent relationship between word 
and thought. They were not satisfied with the realisation 
of so subtle a phenomenon as ‘ Sphota,’ but ascribed 
expressiveness entirely to it. 

In considering sound and concept, the theory of 


N&man and Rupa. 


c Nama-Rupa ’ naturally presents itself 
before us. In the Vedic literature we 


meet with such expressions as c which 

undoubtedly refers to the division of complex world into 
names and forms. Ivondabhatta 1 also explains it from the 
standpoint of cosmogony and speaks of two-fold creation : 
creation of names and creation of forms or objects. Tor 
every object or conception there is a corresponding name. 
We have already alluded to the Veclic hymn which informs 
us that the extent or range of speech is as extensive as the 
manifestations of all-pervading Brahman. Human is the 
body of which Rupa is the soul. Sound and sense re- 
present the very same relation in which body stands to 

1 “ amroifoi ” sfg Sphota. under K&v. 72. 
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soul, or, in other words, Naman (name) and Rapa (object) 
are exactly the same as word and concept. The formal 
and psychological aspects of language are thus represented 
hy Naman and Rupa. How intimately they are related 
to each other is clearly shown hy the cosmogonic 
hymn which tells us that God created the earth after 
pronouncing the corresponding denotative term ‘ Bhu.’ 
According to the &ruti 1 quoted by Punyaraja, ‘ Naman ’ 
and ‘Rupa’ were held by some to be inseparably connected, 
while others had early made a distinction between them. 
In the opinion of the Buddhist philosophers ‘ Sadda- 
pannatti 5 (names) and ‘ Attha-pannatti ’ (ideas) are 
relative, the latter being generally made known hy the 
former. The relativity of these two forms of * Pannatti 5 
reminds a grammarian of the Vachya-Vachaka 9 (denota- 
tive and denoted) relation that exists between word and 
concept. 

Having shown the constant association of sense with 
sound we now proceed to deal briefly with 
comprehending^ 8 the the question as to how meanings are usu- 
words atms P ° wel ° f ally comprehended from word. The cog- 
nition of the denotating power of words 
(srflf) is generally dependent on popular usage, but there are 
other means also which help us in determining the signi- 
ficance of words. They are enumerated as follows 2 : — 

(1) Grammar (the meanings of roots, stems and termina- 
tions are usually determined by grammatical analysis) ; 

(2) comparison (as the meaning of such term as ‘gavaya, 9 
gayal, is understood from the knowledge of its similarity 
with { gau 9 ) ; (3) lexicon ; (4) testimony (as the meaning 
of the word ‘Pika 9 is grasped from the statement of 

1 drifts v sw* w i vffdtwfaw fawg: unNw* 

— quoted under Kar., 1. 12, p. 7. 

foffiRSmt: it— -quoted by Jagadlga. 
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trustworthy persons) ; (5) common usage (as it refers to the 
way in which children first acquaint themselves with the 
meanings of words they hear round them) ; (6) context ; 
(7) explication of a word by its synonyms) ; (8) associa- 
tion with words of known significance. It happens very 
frequently that the meaning of a word, though unknown, 
might he well understood either from the context or its 
association with words of known import. Bhartrihari 1 
states emphatically that meanings are not only known 
from words alone, but there are other instruments also 
whereby they may be ascertained. These are as follows : 
(1) sentence (sometimes meanings are understood from 
the import clWr of a sentence) ; (2) context (if one 
at the time of dinner asks for ‘Saindhaba,’ which means 
both salt and horse, we can readily understand that he 
wants salt and not a horse) ; (3) sense ; (4) propriety ; 
(5) place ; (6) time. When a word having several mean- 
ings is used in a sentence, there arises some doubt as to 
what particular significance is to be taken. In such cases, 
Bhartrihari 3 tells us, we should be particularly careful of 
the following conditions : connection, separation, associa- 
tion, hostility, sense, context, mark, and proximity with 
other words, etc. The Naiyayikas have met with a peculiar 
difficulty in finding out the real conventional meaning of 
a word when it expresses more than one meaning. To 
them, as we have already shown, a word has its denotation 
fixed by convention (Sanketa) and consequently there 
arises difficulty as to single out from a multiplicity of 
meanings one that is really conventional. There are two 
courses open to us ; we may either take one meaning as 
primary or conventional ( ) and consider the rest as 
of secondary importance, or look upon all meanings as 
equally conventional. The Naiyayikas accepted the second 

1 Vakpad, 2. Kai\, 316, p. 212.— TOsnq i 

s VSkyapadiya, 2 Kar., 317, p. 214.—#^ fidrafira, etc., 
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alternative and were consequently compelled to recognise 
multitude of conventions ( srfff? ) in a word like 4 *ft , 5 
which has got more than a dozen meanings . 1 Mammata 
seems to have decided in favour of the first view, for he 
holds that a word, though it has several meanings, becomes 
really expressive ( gprar) of one significance alone by 
means of connection, separation, etc., as shown by Bhartri- 
hari, and the other meanings, apart from the conventional 
one, are known by suggestion (sg^iT). Thus, according 
to Mammata, the denotation ( ) of the word ‘Hari,’ 
in an expression like e Hari with conch and disc , 5 is restric- 
ted to ‘ Vishnu 5 on account of his natural association with 
conch and disc, and other meanings such as air, moon, 
lion, snake, etc., are not directly expressed but suggested. 
This is an instance of verbal suggestion or suggestion 
implied by denotation. It must be, however, remembered 
that the denotative sense ( ) is the same to one and 

all, but the suggestive one ( ssjf t) varies in accordance 
with the desire of the speaker, the person spoken to, time, 
place, etc.; as, for instance, the suggested meanings of the 
expression 4 The sun is setting 5 are different, according as 
the speaker is a king, thief, lover, and labourer, etc. We 
have only a word to say with regard to the multiplicity of 
meanings. What is really implied by a word having 
manifold meanings is the laxity of conventional restrictions. 
Convention in connecting an object with a particular name 
indirectly serves to distinguish it from other objects that 
have different designations. But this exclusive relation is 
relaxed to some extent, the moment a word begins to 
acquire new meanings. Again, a word does not acquire 
manifold meanings all at a time; the multiplicity of 
meanings represent different stages of intellectual 
development. Many causes, such as analogy, metaphor 
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isa 


and expansion of knowledge, were in operations to assign 
new meanings to a word. Sanskrit language is replete 
with, words of manifold significance. 

‘Prama’ means correct or true knowledge, and the 
instruments whereby such knowledge is 


Word as an indepen- 
dent source of valid 
knowledge— and the 
method of deriving 
verbal cognition 


usually attained are known as ‘Pramanas.’ 
There are therefore, as many ‘ Pramanas,’ 
as there are means of obtaining trust- 
worthy or consistent knowledge. Know- 


ledge is broadly divided into two kinds — as resulting from 
memory and experience. But the Mlmamsakas define 


4 Pramanas,’ as the means of acquiring truth previously 
unknown ( ), and, if it is exactly so, 
memory, as dependent on previous experience, has no 


claim to be included within the categories of Pramana. 


There is, therefore, diversity of views regarding the 
independent character of memory as an instrument 
of attaining truth. There arose a great controversy 
among the Hindu philosophers as to the exact number 
of Pramanas ; and the result has been that each system 
of Indian philosophy has got its particular number of 
Pramanas. 

The experiential knowledge, however, admits of four 
varieties, namely, perception, inference, analogy and 
verbal, the rest being reducible to one of these four 
groups. We shall now attempt to show how consistent 
knowledge is generally derived from these different 
sources and how verbal cognition differs in essential 
features from both perception and inference. When 
we find a flower, or to use the philosophical expression, 
when a real entity as flower comes in contact with our 
visual organs, an idea of the object is at once presented 
before our mind =sn*f ussrsm) 

and we are said to have certain knowledge of the flower 
thus seen. The knowledge thus derived, is popularly 
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known as perceptional ( r ararrot ) . The Vedan tists 1 hold 
that in the production of perceptional knowledge 
‘Antakarana’ (internal sensation) passes through the 
doors of sense-organs to the object itself and assumes, 
though intellectually, the particular from of the object 
perceived. Again, on the observation of smoke in 
some part of a hill, the cognition as to the existence 
of fire, though practically unseen, is produced from 
previous cognition of the constant accompaniment or 
invariable concomitance ( ssnfr ) of smoke with fire. 
It should he stated here that the knowledge of such 
‘Vyapti’ is the result of previous experience. This cogni- 
tion about the existence of fire is called inferential 
knowledge as opposed to perception. In the same way, 
when we hear one uttering the expression ‘ Lotus is 
blue,’ we at once understand, no matter whether 
the object (lotus) is present before us or not, 
the speaker’s idea as embodied in his utterance (non- 
difference or identity of the lotus from something that 
is blue), that is, the quality of being blue is attributed 
to the lotus, or lotus forms the substratum wherein 
the quality of blueness inheres. Now, this cognition 
with regard to the blueness of lotus, as directly 
obtained from the words * blue ’ and ‘lotus’ having mutual 
expectancy, proximity and capability, etc., is different 
from both perceptional and inferential knowledge 2 as 
shown above. This knowledge, as it follows from words 
and their logical relations with one another, is known 
to he verbal (ajp^lF^). As an independent source of 
knowledge, word is thus included by the Naiyayikas in 

qftweh — Vedanta-Paribliaslia, 1, p. 21. 

WtS5f' fsrafamifHTOsrafi *r ii — SabdasaktiprakSSika, Kar 2, 
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their classification of Pramanas. The renowned founder 
of the ‘ Navya-Nyaya,’ who has devoted a special chapter 
to establish the authoritativeness 1 of verbal knowledge, 
holds that words are to be regarded as instruments of 
obtaining valid knowledge on the ground that meanings 
are derived from them, or more properly, from their 
correlations. The Buddhist philosophers have, however, 
denied to word such an authoritative character. The 
Vais'eshika school, though allied to the JSyiiya system of 
thought in many respects, did not make any room for 
4 Sabda 5 in its conception of Pramanas, but decided in 
favour of its inclusion within the scope of inference 
— Yai. Sutra, 9.2.3). But Gahgesa had 
his arguments ready to repudiate these adverse views 
and finally established the authoritativeness of word 

Having shown ‘ Sabda ’ as constituting an independent 
source of knowledge by itself, we now proceed to see 
how the so-called ‘ verbal cognition 5 is actually obtained. 
At the very outset it should be remembered that verbal 
knowledge or 1 Sabdabodha ’ does not really follow from a 
smgle word. Jagadis'a 2 draws our attention to the fact that 
verbal knowledge is produced by words only when they 
are related to one another in such a way as to constitute 
a completely significant sentence. The reason why 
Jagadisa so urges is that the sentence alone, and not its 
constituent parts, is the logically significant unit of speech. 
According to the theory of ‘ Sphota ’ as already explained, 
a word has no independent existence apart from the 
sentence which is an indivisible whole ( ). But 
Patanjali observes that a word is sometimes found to be 

1 5Hjfirt<pj5rracraui«T3W, jrjnmq ” — Tattva Chintamani, Sabda 

Khapda, p. 1. 

* Bfirerajrafm: i snssffcfr fres; — -Sabda- 

gakti. K2r., 12, p. 70. 
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used with the force and import of a sentence, as, for 
instance, the word ‘ ’ contains in itself the entire 

import of the sentence ‘ The philologists 

have consequently come to the conclusion that the linguis- 
tic investigations should logically start with sentences and 
not with isolated words. In a significant sentence like 
‘ Gauh asti 5 (there is a cow), the constituent parts ‘ gauh ’ 
and * asti ’ are said to be mutually expectant, for the 
conception of a cow is not logically complete unless it is 
associated with that of existence and the like. Viewed 
from an epistemological standpoint, our knowledge 
seems to he everywhere relative ; we cannot practically 
think of one thing hut we think of two. Vyasa 1 says that 
existence, as a common attribute of all that exists, may he 
ascribed to all objects of thought. Thus, we are allowed 
to speak of a thing as existent, even though we happen to 
know nothing about its other inherent properties. It 
should be noted here that words wanting in such correla- 
tions cannot properly constitute a significant sentence. 
We may put together a number of unconnected words, 
and make a huge combination, but they would not form a 
sentence in the logical sense of the term. This is the 
reason why Jagadis'a adversely criticised the definition of 
sentence as proposed by the lexicographer ‘Amara Singha.’* 
His ground for contention is that neither a combination of 
verbal forms such as ‘ rpqfff ’ and ‘ ’ nor a combina- 
tion of nominal forms such as £ ’ and c m\ ’ is sufficient 

to give a consistent idea, but it is practically a systematic 
arrangement of words, both ‘ippftf’ and that 

constitutes a sentence. A sentence, speaking from the 
standpoint of Semantics, is a consistent thought, and 

1 “a U5?t I S’? ’TOW” ’Wt— On the aphorism. 

etc., Yoga Sutra, Bibhntipada, 17 ; again. 

■ ‘ firaqs wnfewwtvc i ” 

* “ Sabdaiakti. 
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consequently an arbitrary collocation of words without 
having any correlation among them naturally fails to 
produce any coherent idea. There are certain intellectual 
principles which the mind follows while connecting one 
concept with another. A regular and significant combi- 
nation of words (sentence) represents the way in which 
human mind proceeds to establish some sort ot relation, 
whether agreement or difference, between two concepts. 
The reason why 4 pachati 5 and ‘gachhati ’ fail to constitute 
a consistent sentence by themselves is that we cannot 
intellectually connect the idea of 4 cooking ’ consistently 
with that of 4 going.’ To turn to the point at issue. Each 
of these correlated words (‘ gaub ’ and ‘ asti ’) would then 
express its own meaning (cow — individual and existence) 
by the force of convention ; and when the two meanings 
are found to be consistently correlated, that is, when exis- 
tence as a qualifying attribute , is predicated of the cow, a 
distinct cognition (fwvrawp? ) as that of a ‘cow having 
existence ’ is obtained from the interconnection of these 
two meanings. The sense that is thus derived from the 
correlation of meanings is not exactly the sum total of 
the meanings as are separately expressed by each word. 
This cognition, as it is different from both perceptional 
and inferential knowledge, is called 4 because it 

is derived from words, and also as it actually 

follows from the correlation of meanings. In deriving 
verbal cognition we should carefully take notice of 
the following d (1) words having mutual expectancy, 
capability, etc., (2) the knowledge as to the meaning 
of each word, and (3) the correlation of meanings. The 
instruments whereby is produced are held to he 

four in number, namely, proximity (?TTOf%), expectancy 
(‘SIFRIWT), compatibility (sfomi) and import (?ncTO§r). By 

1 1 qrtqr rn m i ^ 3#rsft; i 

apariccheda, Kar, 91 



LINGUISTIC SPECULATIONS OF THE HINDUS 157 

proximity farefa) is meant that the reciprocally 
expectant words should have proximity in a sentence, 
no other irrelevant words being allowed to intervene 
between them. Prom a combination of words like 
‘ f*rf?WlfiRfi*rTn*r ’ no verbal cognition can possibly 

be obtained as to 4 the hill being fiery ’ or as to 
‘ Devadatta taking his meal,’ inasmuch as the words 
‘ hhuktam’ and ‘ agniman ’ have by their intervention done 
away with the proximity in this couple of sentences. 
Expectancy implies that words constituting a sentence 
must be reciprocally expectant ; for instance, the accu- 
sative form ' ghatam ’ cannot give rise to what it called 
‘ snort's* ’ unless it is associated with such verbal forms as 
‘ Karoti . 5 Compatibility means the consistency between 
the meanings of two words. The expression fwfa ’ 

seems to be almost meaningless, as the idea of sprinkling 
is inconsistent with that of fire. By 4 import ’ is meant the 
purport as signified by a sentence with reference to the 
context. When one says 4 ftarcfflTsrer ’ we fail to understand 
readily what is actually intended by the speaker, since 
the word has got a double meaning, namely, 

salt and horse. But this ambiguity of ideas will cease 
to exist the moment we would consider both the time 
and the occasion when the above sentence was uttered. 
If one happens to say at the time of 

taking his meal, we understand at once that the speaker 
wants salt and not a horse. The Bhatta school of 
Mlmamsa philosophy takes such purport (cJTHiqK) as 
a special kind of significance indicated by the sentence 
as a whole and not by any of its component parts. 
This is popularly known as 4 Abhihitanvaya,’ because 
the import ( c p cqgTW ) is based on the correlation of 
meanings. Opposed to it is the theory of ‘ Annvithbhi- 
dhana,’ as held by Prabhakara and others, according to 
which the import of a sentence is the same as 
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4 qr g ff g ’ or the meaning as denoted by words forming a 
sentence. 

We have already said that words may have both 
primary or innate and secondary or 

Primary and second- 1 1 

ary significance of lllclir6Ct SI^HlflCclllCB J clllCl TV 6 ilciVO SilOW n 

that the primary significance is the same 
as the conventional meaning assigned to a word from time 
immemorial (srfls: or ^TWrfi^iWrf:), 1 and that it is only to 
this original sense that we have to look for the real 
denotation of a word (*rf?e). The secondary significance 
is so called, because there is no such conventional or 
necessary connection between a word and its secondary 
meaning, which is entirely dependent on popular usage. 
As we have already referred to the logical classifications 
of words such as sftfSicfi, and «pgT<?r,’ etc., and 

have shown the rhetorician’s way of classifying words into 
expressive, indicative and suggestive, we need not repeat 
them here. But we like to make here a few more 
observations on the direct and indirect meanings of 
words. Patanjali 2 in his usual ingenious way has 
shown how the secondary meaning indicated by a 
word is related to the primary or conventional. The 
secondary sense may be connected with the direct 
significance either by relation of place, properties, proxi- 
mity or association. Thus, we see that, the secondary 
meaning is not entirely unconnected with the primary 
significance, but has intimate relation with it. Some hold 
that the word ‘ mancha,’ meaning ‘chair’ by its primary 
significance, is essentially different from the word ‘mancha,’ 
as in the sentence ‘ ’ where it implies ‘ people 

sitting on the chair ’ by means of indication (spapu). But 
according to those who hold, on the contrary, that one 

1 ‘ t’S^Nrafis:’ and stftra trersra MuktSvall on Kai\ 91. 

* nwwftm n, i rnn?n?r, we-rotenn, wtfnpwfa 

i Mababhashya, YoL II, p. 218. 
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and the same word may have more than one meaning, the 
direct and indirect are to be distinguished as the meanings 
that are either popular or more or less unfamiliar. Some 
say that the indirect meaning is one that is understood 
from context, propriety, association, etc. But this view is 
open to objection on the ground that in the ease of a word 
like ‘^TUCich ’ 1 which has two contradictory meanings, 
namely, distance and proximity, the context, etc., do not, 
however, enable us here to make any such distinction as 
direct and indirect. We are really confronted with some 
difficulties in distinguishing the direct from the indirect 
meaning. In the first place, the science of etymology 
and grammar does not often prove a helping guide in the 
determination of the primary significance. An analysis 
of the word ‘gau ! (from the root ‘ gam 5 to go) will show 
us that it etymologically means ‘one that moves , 5 and does 
not exclusively and invariably denote a ‘cow . 5 Are we 
then justified in saying that the use of the word ‘ gau 5 
in the sense of a cow furnishes an instance of indication 
(<sF5J*!jt) ? Moreover, if the word ‘ Kusala 5 meaning 
‘expert 5 is taken to be indicative (as opposed to denotative), 
as Mammata has actually done, we find absolutely no 
reason why the word ‘ gau , 5 as it usually means a cow, 
should not he regarded similarly. It is, however, popular 
usage that often prevents us from applying logic to the 
science of language in general and science of grammar in 
particular. The word ‘ gau/ according to the Naiyayikas , 8 
falls under the category of ‘ Rurha-s'abda 5 which have 
their meanings fixed by convention (Sanketa) ; con- 
sequently the etymological meanings in such cases are 
practically of no sufficient importance. Secondly, we 
find that in the development of a language the original 

* sw' Vak. pad. 2. 270. p. 194. 

’ 553 fra wft? — SabdaSakti. Kar., 17, p. 87. 
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meanings of certain words become obscure and new 
meanings are sometimes assigned to them. These new 
meanings (secondary or indirect) sometimes obtain so 
much popularity that we are at last inclined to take them, 
as if they were primary significance. 

Both the material and intellectual advancement of a 
nation is partly, though not wholly, 
wbrfa>nd mS'h^ visible in the growth and development 
of its language. The progress and 
diffusion of a language is almost commensurate with those 
of the people who speak and think in it. Words are not, 
therefore, merely phonetic types created by men to serve 
their pressing purposes, but in them are incorporated 
their intellectual life and activity. Truth to tell, the 
glorious days of Yedic India have long merged into 
oblivion leaving behind only a few literary remnants that 
still speak of the material, social and spiritual progress 
of that primitive age, and it is through them that we can 
peep into the dead past. The word e 1 as explained 
by Yaska, stands as a witness to the social custom that 
once prevailed in ancient India. The word ‘sricirsr,’ which 
has inspired so many thoughtful verses of the Yedic 
seers serves to show the extent to which ancient India 
had developed its spiritual vision. As true symbols of 
ideas, words may be looked upon as fabrics of history 
that represent mankind in its intellectual aspect. 

Compared metaphorically to an organism, a lan- 
guage has birth, continuance and death. Yiewed from 
a psychological standpoint, every word has within it a 
history of its origin. The most ancient words are those 
that signify objects with which men in primitive society 
were first made familiar. With the progress of civilisation 
and expansion of knowledge the number of words began 

1 ^ Xirukta, III, 15, p. 297. Cf. sqvrr 

fwra t’TOp etc. Rig. Veda. 10. 40, 2. 


LINGUISTIC SPECULATIONS OF THE HINDUS 161 


to multiply. In a highly developed form of language like 
Sanskrit we find that certain words have acquired manifold 
meanings. But it is a fact that a language with its 
rapidity of development and tendency to coining new 
words with the growth of new ideas is hardly capable of 
keeping pace with the progress of thought. Thoughts are 
so innumerable and varied in character that no language is 
practically sufficient to represent all the ideas with which 
people are more or less familiar. A language records 
many instances as to how words are bom, obtain currency 
among people, and at last die out, making room for some 
other words. There was a time in ancient India when 
Sanskrit had enjoyed the dignity and popularity of a 
living language. But Sanskrit has long ceased to be a 
spoken language, and has now practically become a dead 
tongue. Similar fate has been, however, shared by many 
other languages the existence of which is to be surmised 
from a few literary fragments that we come across here 
and there in literature. Thom a comparison between 
Yedic and classical Sanskrit we find that a good many 
words have undergone changes in their physical and 
psychological aspects. Yaska 1 has already taken notice of 
such words as ‘ ‘ 3^:’ which are explained by him 

as distorted forms of ‘WfTU’ and ‘gntpe^:’ respectively. 
Similarly, with regard to change of significance, Yaska 
tells us that the word ‘ qfqw,’ 2 as found in the Yedic 
hymns, was originally used to mean mantra (sacred 
incantation), the rays of the sun, water and gods. 
But this word means “ pure ” in later Sanskrit, 
probably from the idea of sanctity that was usually 
associated with those objects. This may be cited as an 
instance of abstraction of concrete meaning. Many 

1 TO’ft wtHfftr wnfiurrsiff:” vfio? stsow, — N imkta. V . 3-4, p. 477 
Nir. V. 14, p. 525. 

5 vcrra: Nimkta Y. 5, p. 494. 
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causes were at work to bring about such alteration in 
both the formal and material aspects of words. Phonetic 
decay has played an Important part with regard to the 
process by which Sanskrit words were corrupted into 
Apabhramsas. When we compare a number of Sanskrit 
word as ^ W3T, WT, 5 5*ira> etc., with their 

corresponding Prakrifa forms such as traH, 

fsj^TIwT, etc., -we see that these transformations were 
mainly due to phonological changes (on account of the 
inability to pronounce the correct forms and wrong 
imitations). The word as used by Bhavabhuti 

in the place of the more regular from ‘ 
illustrates the principle of idleness or economisation 
of effort. 

The psychological processes that are involved in the 
transformation of significance of words 
are so subtle and intricate that we fail 
to bring them under general principles. 
The causes that gave rise to such changes in meaning 
are numerous. A comparison drawn between the Yedic and 
classical Sanskrit shows us not only the extent to which 
the metrical language of the hymns changed in its 
different stages of transition, but also gives us an idea 
of the manner in which old words became obsolete and 
consequently dropped out of use, making room for new 
words. Patanjali 3 has taken notice of such old forms as 
and tfa, which were already obsolete and 
we can see how their places are taken by such forms as 
and qgten«p The Nighantu enumerates 
such old verbal forms as vjfjfb, fqfer, etc., in the list of 
roots denoting ‘motion’ (RfhqvRt), hut classical Sanskrit 


Mental laws and 
meaning-change. 


“ swift: i— Uttara-cliarita, 2, 

“ W. wenq Hffiw4aun’l^:”--Aniara. 
uftr aiWETOHpn: * Mahabhasliya,’ Vol. 1, p. 8. 
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has not retained those words and has and in 

their stead. 

Below are given short references to certain intellectual 
processes by which words usually change their meanings . 1 
As Sanskrit is no longer a spoken language, we have no 
other alternative than to confine our attention to the 
Yedic and classical Sanskrit in order to show the changes 
of meaning undergone by some Sanskrit words. Promi- 
nent among these are — 

(I) Specialisation, by which is meant the narrowing of 

Specialisation. 861186 wMch iS ’ in m0St ° f ths CaSeS > 

to the prominence given to one aspect of 
the object denoted by a word. The name denoting a 
class is sometimes narrowly applied to a species that 
belongs to it. A minute study of facts as . to how names 
are given to things will convince us that a name in its 
symbolical form cannot signify at once all the properties 
that are naturally associated with the object to be named. 
A name in itself is only suggestive of one quality of the 
thing named. Now, a word is said to be used in a specialised 
sense when it brings out prominently one aspect of a 
thing denoted by it. It should be, however, remembered 
that in this process whereby general terms are restricted 
to particular sense, the original meanings are not 
altogether lost or absent. The word spfe :, 2 * * for instance, 
as used in the Vedas, meant originally ‘a man of keen 
intellect 5 ( ), but when we turn to later Sanskrit 

the word is found to be used in a special sense, viz ., 1 poet/ 
the orig inal sense being retained to this extent that bards 
in those days were undoubtedly men of high literary 

1 In his book on Semantics, Prof. Bre'al has dealt with such intel- 

lectual processes in connection with the change of meanings. 

* Gf. (Katha-upanislxad). Patanjali also uses the 

word in the sense of learned man. Com. ctfsnrci WWf Mah Sohashya. 

Vol. II, p. 225. 
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attainments. The word ‘vpf; 5 in its classical sense affords 
another instance of specialisation of a general term. In the 
Yedas the word occurs as a general term denoting 

‘beast,’ but in later Sanskrit it does not mean a class but 
only a species, *.<?., ‘ deer. 5 Similarly, the word ‘eHj,’ which 
originally meant ‘ necessaries of life, 5 is now more or less 
restricted to ‘ wealth.’ If we turn to certain grammatical 
forms, we shall find that the principle of restriction was not 
less active there. The roots ‘ and ^r*r, 5 though they 
have retained their independent uses as well, got them- 
selves restricted to some extent when they came to be 
used in later Sanskrit as auxiliaries to certain verbal 
forms such as ‘ ptjttjtR, WW#- The way in which 

certain, if not all, adverbs have turned to be Upasargas or 
prepositions and have lost their independent uses 
altogether, suggests another instance of the law of 
specialisation. The specialisation of sense found undue 
favour at the hands of the philosophers and grammarians. 
The Vais'eshikas and the Naiyayikas used the word ^rwr: 
in the sense of ‘convention. 5 The word means 

generally ‘union, 5 but it really acquired a specialised sense 
when it came to mean only ‘conjunction of soul with God 5 
or simply ‘ concentration of mind ’ ( ). 

The meanings which the Hindu grammarians have 
assigned to the terms nufe, §f%:, etc., give 

us a clear idea as to the extent to which specialisation 
of sense may descend. 

(2) Generalisation, or the widening of sense. The 

Generalisation. meaning of certain words sometimes 
embraces a wider scope. What had been 
really applicable to particular individuals and particular 
sets of things were sometimes used with greater magni- 
tude of signification. We have already taken notice of 
the word ‘Kusala 5 which has almost given up its original 
and restricted sense, namely, ‘gatherer of Kusa, 5 and is 
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now used as a general term denoting ‘skilful/ Durga 1 
seems to have been conscious of such widening of meaning, 
as he accurately observes that words like ‘Pravlna/ 

‘ TJdara ’ and ‘Nistrimsa ’ have become general terms. 
The word ‘ Pravlna/ meaning, as he holds, one expert in 
playing on lyre/ was originally used to indicate the 
‘ Gandharvas ’ who are proverbially efficient in the musical 
art. But we see that this word, like ‘ Kus'ala/ is 
now used as a general attributive word denoting a 
person who is ‘ expert ’ in all spheres of activity. In 
the same way the words ‘ Udara ’ and ‘ Nistrimsa ’ are 
not frequently used in the sense of ‘horse’ and ‘sword’ 
respectively, but have acquired a general meaning, 
namely, ‘ highminded 5 and ‘ cruel.’ 

(3) There are some words which have either partly or 
wholly lost their original signification. 
tion°of significance? 151 " The negative particle ‘ sj ’ is no longer 
used in the sense of comparison, while in 
the Vedas it is found to have a double meaning— negation 
and similarity. The particles in Sanskrit are illustrations 
of words that have suffered loss of signification. Yaska 
has recognised some particles, though not all, like 

etc., which are entirely meaningless. But there was 
evidently a period in the history of language when most of 
these particles were as good as significant words and were 
consequently capable of independent use. While dealing 
with the deviation and loss of the original meaning of 
words, we cannot afford to ignore how a number of words 
has suffered deterioration in later Sanskrit with regard 
to their significations. The word as is evident 

from the Vedie literature, was originally used as expressive 
of the ‘ Supreme Soul ’ (Brahman). If we turn to the 
pages of a Sanskrit dictionary/ we find that this word is 

1 Mmkta, — II- 1, p. 156— ngreJ tfNWT JPWf etc. 

» sift WRt <UWPWV’ — Amaru. 
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mentioned as synonymous with. %f(body), 3sg*rtg(character), 
etc., and the expression ‘ sjgjgiaiT 5 is used to mean ‘ a 
person of contemptible character. 5 The word ‘gif:, 5 as 
now used to mean ‘properties 5 of matter, seems to have 
been deprived to some extent of its original signification. 
The modern use of the words and ‘ircf 5 in the 

contemptuous sense of * ghosts 5 is a remarkable instance 
of the degradation of meaning. 

(4) Analogy and metaphor have played a considerable 

part in the transference of signification. 

Analogy and meta- . , , 

phor-transferenee of It is a fact of frequent occurrence that 

names and epithets. , . , , , . 

a name properly applicable to one object 
is sometimes transferred to another having resemblance 
with it in some aspects. In the primitive stage of language 
people had to represent, in the absence of adequate terms, 
abstract ideas by names expressive of material entities. 
As regards the transference of meanings, poetical fancy 
may he regarded as an important factor. By the expression 
6 erg: 5 Kalidasa has figuratively transferred the function 
of drinking to visual organs. The expressions like ‘gra: gggij, 
qn=fT, etc., are to he understood as purely metaphorical. 
It was almost a fashion (poetic license) with the Sanskrit 
poets to speak of the sky and sin as black, fame as white, 
and anger as red ( qnfr gsjf% g=rerar, etc., 

Sahitya Darpaiia). The expressions ‘gaj cm;, spgegcn, etc., 
afford instances as to how epithets properly applicable 
to sentient beings are figuratively transferred to inanimate 
objects. Similarly, with regard to the transference of 
names, the use of the word ‘ gsj«r 5 in the sense of 
‘ philosophy 5 had its origin in the analogy which the 
so-called philosophical system bear to the ‘eyes, 5 by 
allowing men to have an insight into the metaphysical 
truths; and the common word for enquiry or research 
into abstract questions, is really “search for 

the lost cow.” The author of the ‘Gita 5 has in all 
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probability made use of a metaphor when be applied the 
term to body ( f.e ajfhr ). 

Water is not only called or nectar in a figurative 

sense, but is also denoted by such word as 
because of its analogy with life as sustaining the body. In 
the Yedas words as qlc*:, wfa:, etc., are 

often used in the sense of ‘ clouds ’ and the author of the 
Nighanfu has also treated them as synonyms of cloud. 
Now, if we have to seek for any justification for these 
* Yedic uses and the inclusion of these words in the list of 

terms denoting clouds, we must say that it was probably 
the resemblance of clouds with the mountain-peaks in 
point of loftiness that induced the Yedic seers to identify 
clouds w r ith mountains. 

The world presents itself to human intelligence as a 
phenomenon of bewildering complexity 
namedT ob5ects are that sets at defiance all attempts at 
differentiation. The Sruti declares that 
it was the first duty on the part of God to reduce such 
complexity to simplicity by giving each object a distinct 
form and name ( )• The question that 

naturally suggests itself is how names were given to 
objects and in so doing what facts were actually taken 
into consideration. Yaska holds that ‘ ’ or names are 

given by words, as they represent the easiest possible 
means for securing comprehension and accuracy. 
, Bhartrihari 1 tells us that unless there had been such 

distinguishing signs as words, the world would have ever 
remained an unnameable and indiscernible mass. 

? Objects, speaking generally, acquired their respective 

names either by virtue of their inherent properties or 
actions. An object may be a substratum of innumerable 
\ qualities ; it may serve more than one purpose and may 

% Vak. Pad. 1, 124-128 (Karikls),— ‘ ‘ tm I ” 
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be viewed from various standpoints. But the name of a 
thing can hardly be so framed as to express all that we 
know of that particular thing. How insufficient is the 
name ‘ meaning etymologically ‘ one having cold 

rays,’ to connote all that are suggested by the moon ? 
A. name, so to speak, suggests only one aspect of the 
thing named. Similarly, the name as given to the 
Sun-god, implies only the idea of shining and does not 
bring forth other qualities that are also found to be 
associated with or possessed by the sun. This conspicuous 
aspect of shining won for the sun in later times a good 
many names as JTHT3W faww, ^snpTTSf, etc., etc. 

It- is not necessarily the most conspicuous .feature of a 
thing that is always taken into account in giving names to 
it, but a careful study of several names makes it clear that 
what determines the designation of an object is usually 
the feature which first strikes human attention. If we 
trace the history of certain names, we find that it is very 
often the most general aspect of a thing that was made 
the basis of naming. The name wst. for instance, which 
appears to be the oldest one among its synonyms, 
originated with the idea of { cutting, ’ probably from the 
fact that trees were cut down for fuel even in the most 
primitive stage of human society. But names as ‘qrr^cr, 
etc., which betray some knowledge of Botany are 
comparatively of modern growth. It is now almost clear 
that the principles of naming objects are far from being 
perfect and exhaustive. When a thing is entitled to a 
name on account of its particular function or quality, the 
name so given depends for its currency and popularity on 
the unanimous acceptance of the whole society. And if 
it is once generally accepted, it becomes almost impossible 
to transfer this designation to other objects, even if: they 
are found to exhibit the same feature. It is for this 
reason that all that move are not called ' jft: 5 ; all that 
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shine and excite pleasurable sensations are not designated 
by the term ; and all that grow in mud are not 

known as ‘ q^5}. 5 

The controversy that ensued between Sakatayana and 
Gargya, as we have already alluded to, seems to be so 
important with regard to our present topic that we cannot 
help repeating it here. Gargya held in opposition to the 
theory of Sakatayana and etymologists that all words 
without exception of even tfgTSCF? were not really 
capable of being derived from roots. His arguments may 
be summarised as follows d— (1) If all words are held to 
be derivable from verbal roots which denote action, then 
whoever would perform the same action might have 
received the same designation ; as, for instance, every 
one that passes on the road might be called ‘ qsK.’ 
(2) A thing will be entitled to as many names as there 
are actions associated with it. (3) If names are really 
derivable from roots, then we may be allowed to use the 
regular grammatical forms ‘gferaf and ‘wi’ instead of 
‘ipc?’ and e ^ 5 to make the sense more clear and free 
from confusion. (4) If actions are what precede and 
determine names, how could the earth get such a designation 
as ‘ 1 before she was actually extended? Now it is 
interesting to see how these arguments were ingeniously 
set aside by Yaska who was evidently a great etymologist 
of his time. It is to be borne in mind that the Nairuktas 
had adhered to the theory of derivabiliiy of words from 

* sr wV.^-Nmikta, 1. 12, p. 99. 

Again, “■smra 3 w 

v — Nirukta, 1. 13, p. 103. 

and 1 irairff! 

: * u— Nirukta, 1. 13, p. 103. 
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roots. Yaska’s 1 * counter-arguments are briefly as follows. 
Though the same action is found to be performed by a good 
many people or objects, it does not necessarily follow 
that all of them should be called by the same name, e.g. 
all who cut wood are not called 5 cf€T ! , but it is the 
carpenter alone who receives this particular designation. 
It is quite manifest that Yaska has here indirectly 
referred to the Law of Specialisation, as we have already 
explained. That etymological explanations do not often 
prove to be infallible in the finding out of the real cause 
as to why an indefinite name is given to a thing, and 
that popular usage counts much for the process of 
naming are made sufficiently clear by the statements of 
Yaska. He is perfectly correct when he says that all 
who wander about are not called ‘uferrerei,’ the 
designation being restricted to an ascetic only ; it is only 
the juice of the sugarcane that is called ; gjfeR, ’ and not 
everything that serves to enliven ; and all that grows 
from the earth does not merit the name but it is 

the planet ‘ Mars ’ alone which is invariably denoted 
by the word. Yaska now comes to the most vital point 
in connection with the principle of naming. He says 
that an object, though associated with more than one 
action, usually receives its designation by virtue of one 
action only. As to the objection that names more intelli- 
gible and grammatically accurate should be used, it will 
suffice to say that the acceptance of a particular name for 
a particular object is dependent on popular usage, and it 
is for this reason that the word ‘ gfere though gram- 
matically correct and expressive of the same sense, is not 
popularly used in the place of ‘ Durga says that 

the etymologists do not pretend to he the creator of words, 

1 Nirukta, 1. 14, p. 108, ( Bom. ed.) — jntof 

crat qfoiWKt sffaft gpFsr vara: etc. 
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but the task undertaken by them is only to explain the 
meanings in accordance with popular usage. 

A minute observation of linguistic phenomena shows 
that every name, as given to a thing, has a history behind 
it so far as its origin is concerned, though it is not always 
possible to trace the actual psychological operations and 
properties of things that secured for objects their 
respective names. Grammatical analysis as well as ety- 
mological explanations serve as the most scientific instru- 
ments whereby we can get some clue as to the real origin 
and signification of words. Nevertheless we are sometimes 
disappointed and deluded too, when looking upon such 
etymological expositions as the only means of getting into 
the real history of names. It is a fact that when a thing 
gets many names, there is a chronological succession 
among them. The names sppp; and aS S'*' en 1° ^ ie 
moon, and and as applied to trees, do not 

chronologically belong to the same period in which ‘=3**! 
and gTSf were probably the names whereby the moon and 
trees w T ere respectively designated. As naen advanced in 
civilisation and became more and more familiar with the 
properties and characters of material entities, new names 
suggestive of more accurate knowledge of nature were 
given to objects. In fact, looking at the pages of a 
Sanskrit dictionary we find that a single object has. got 
good many names, and also that a good many objects 

are known by a single name. 

Mythology and superstition have played an importan 
part in multiplying the names of objects. The names 
‘5pm,’ ‘sprain,’ as assigned to the moon, have 
their origin in a superstitous "belief that the acc spo s, 
faintly observable in the moon, are nothing hut the »ures 
of fawns lying on the lap, From the P°P U ar e o en 
which speaks of the chariot of the sun being drawn y *. ev 
horses, the sun probably got the name of # 
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the history of such names as mr and =g)*lfercH3T, we must 
look hack to the ancient legend of ‘sea- churning’ which 
narrates the origin of the moon and the goddess of wealth 
from the primordial sea. The words (god of 

the dolphin-banner) and tjtqg«rT (god of the flowery how), 
as names of cupid (qrra%3). might he traced to similar 
myths or folk-lore. It is, therefore, very difficult to trace 
the history of proper names, for they do not often admit 
of that regular etymological analysis which serves as our 
guide in getting into the meanings of most of the common 
names, and, moreover, their origin is more or less depen- 
dent on mythology and popular fashion. The etymological 
meanings, though derivable from certain proper names, 
are not found to be such as would necessarily suggest any 
precise and accurate idea of the individual so named. 
But such is not exactly the case with some Pauranika or 
legendary names which seem to be rather really signifi- 
cant. Proper names such as “ sjxhrWT ” ( she with 
finger-nails as big as the winnowing fan), 

(he with ears as large as jars), “waw” (destroyer 
of enemies ), “ 3)3 ” ( the dreadful ), “ ” 

( he who is amused with the axe ) etc., etc., have regular 
meanings and are recognised to be grammatically correct. 
There are certain proper names that are to be explained 
with reference to lineage, e.g. “ 3 T 33 ,” 

“ 3n^'cf<s3>” etc. In ancient India people were 

sometimes called by their patronymic and sometimes 
by their metronymic names. The names such as 
%ft3, *133, 3T#3, 3333, 3 T 3 , TB?3, etc., are to he 

regarded as metronymic, while 3Tsj*fgj, and 

3T*T*T?, etc., as patronymic. 

Though the science of grammar is, as we have already 
said, more concerned with the formal than 

Intellectual l»wa 

ana the Principles of with the logical side of language, there 
are certain principles of grammar which 
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are evidently based on or intimately related to psycho- 
logical operations. The process whereby “ Samasas ” are 
formed in Sanskrit show how mind unites two coherent 
concepts together ; and the systematic precedence of the 
attributive to the substantive suggests how mind often 
distinguishes or characterises an individual belonging to a 
class by some special features or qualities. We propose to 
give below only a few instances where the principles of 
grammar are supposed to have a close touch with 
mental laws : — 

(I) Syntax: A certain fixed order in the arrangement 
of words is generally observed in a sentence for the 
sake of rendering the sense clear. Almost every language 
has its syntactical rules peculiar to itself. The position 
of words in a sentence has much to do with its import ; 
in fact, there are some languages in which the sense is so 
much dependent on the position of the words that we 
cannot alter the position without altering the import. The 
popular grammatical method of placing the subject before 
the predicate represents a similar mental process in which 
two concepts, one principal and the other subordinate, are 
related to each other. Again, the way in which words are 
generally arranged in a sentence ( e. g., subject, predicate, 
object) is almost similar to the process in which we 
usually think of objects and their relations to one another. 
Another instance of logical order is shown by the position 
of the substantive and the attributive, the qualifying 
words always preceding the words that are qualified. 
The Naiyayikas , 1 therefore, rightly observe that in the 
course of verbal cognition ( ) it is the attributive 
that is first comprehended. There are, however, no hard 
and fast rules in Sanskrit as to the order of words in a 
sentence. In Sanskrit one is allowed to say both 

1 fowwew n" 
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’spfr g^r: and as well as *nrt ar^fer ” and 

“ Herein we have a laxity of the principles 

regarding the precedence of the adjective and the position 
of the subject. The verbal form is sometimes used just at 
the beginning of a sentence for the sake of emphasis. 
The principle of correlation ( succession ) that is almost 
uniformly and invariable shown by the use of two relative 
pronouns “ gc[” and “cjcf” is not even strictly observed 
in Sanskrit, since the pronominal form “ ” is sometimes 

allowed to be used independently, that is, without being 
preceded by the correlative term “ g: ” ( cf. 

jjcfT; — Uttaracharita ) There is a rule, more 
honoured in its breach than in its observance, that the 
predicate should not be stated unless the subject is 

stated beforehand. 1 It must be, however, remembered that 
to place the predicate before the subject gives rise to a 
rhetorical defect 2 known as “ In 

Sanskrit one is thus allowed much liberty to change the 
order of words, provided in doing so he does not alter the 
import. In Sanskrit the speaker and listener do not 
depend so much on the construction of the sentence 
they hear or read as on the import that is conveyed by 
the sentence. This indifference to any fixed order is 
not absolutely without its advantage, inasmuch as it 
at once becomes easier to speak and write Sanskrit in the 
absence of such rigid principles of syntax. 

(2) Samasa : — It is not really words alone that combine 
Avith each other in a compound, but their meanings too 
are so related to each other as to give rise to one qualified 
idea. Every word retains its own meaning so long as it does 
not enter into combination with another, but the moment 
it is consistently compounded with another, it ceases to be 
an independent word with its particular signification. 
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What we practically find is that a ‘Samasa’, though made 
up of two or more terms, generally produces only one 
idea in the mind. In ‘Samasas’ we can trace the process 
by which mind combines two concepts that are mutually 
expectant and capable (htw) of being united together 
to make a harmonious whole. ‘Samasas’ have thus a 
psychological background which is none the less important 
than their external aspect. The primary condition of 
‘Samasas’ in general is that the words to be compounded 
must have reciprocal competency ( ) for consistent 
unification in their psychological aspect before they are 
allowed to form a compound by the correlation of 
their meanings. This is why an arbitrary juxtaposition 
of words fails to make a compound in the grammatical 
sense of the term. Though in a ‘Samasa’ there are some- 
times euphonic combinations of letters, as are generally 
found in ‘Sandhi’, the former is essentially different from 
the latter. ‘Sandhi’ or extreme proximity of letters ( “tpr 
^fwciT) is based on the principle of phonology, 
while ‘Samasas’ are fundamentally concerned with the 
meaning. Moreover, in a case of ‘Sandhi’, it is letters 
only that are effected by transformations, but words 
retain their respective significations separately and have 
nothing to do with correlations so far as their meanings 
are concerned. There are both formal as well as psycho- 
logical basis of classifying ‘Samasas’. In the first place, the 
ancient grammarians divided the ‘Samasas’ into five classes 1 
according to the prominence of the significations of the 
members thac go to constitute a compound. Thus, the com- 
pound in which the signification of the first member seems 

1 gw: i qvfaa: ads: — 

Sabd&sakti. Kir. 33. (SamSsa) p. 5, (Ben. eel). 

(a) Patanjali recognises four classes — 

1— Mababhashya, 

Vol. I, p. 379. 
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to be more prominent than that of the other is styled 
( altera: ) and so on. In a 
compound, however, the sense of none of the constituent 
appears prominently, since in such cases it is usually the 
import of the object not directly denoted by the terms 
that is really implied. According to Jayaditya , 1 on the other 
hand, the five divisions of the grammarians may he logically 
reduced to two, i.e., ‘fsjsr’ (permanent) and 
(optional). A permanent or constantly fixed compound is 
one (as Tssippf:’) where mere additions of case-endings to 
the words are not sufficient to express the intended sense ; 
as, for instance, the compound ‘irsjpsru:’, if split up, 
in the regular grammatical way, as *utfer” 

means a ‘black serpent’ and not necessarily ‘a cobra’. 
What strikes our attention here is that certain compounds 
are so formed as we cannot dissolve them into their 
constituents without altering the import. It may be 
further held that the form ‘ipstrnja:’ is in reality one 
word and not a compound at all, and consequently we 
are not justified in disjoining it into parts on the principle 
of agreement and difference (^p^tjogf^tqRt). The ‘anitya’ 
Samasa is one where the import of the compound is the 
same as those of its component parts. It must he, 
however, remembered that ‘Samasas’ are nowhere obligatory 
(excepting those instances of permanent compounds), 
because it depends upon one’s option to say 

or There is, however, some differ- 

ence between a compound form and the sentence which 
shows its formation. Patanj ali 2 says that a compound is 
distinguished from the into which it may be 

8 etc., Maliabhasliya, 

Vol. 1. p.362. 

(a) — but such forms are allowed as , 

Stwwd ou account of jurersi ‘expressiveness.’ 
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dissolved by the following features : — (1) elision of ease- 
endings ; (2) extreme proximity ; (3) certain fixity of 
construction ; (4) singularity of accent ; (5) non-speci- 
fication of number etc. The words forming a compound 
are so related to each other as to make the whole look like 
one indivisible word, and it is for this reason that a 
compound is recognised as a form of ‘RTfamfegr’ to 
which, as to common crude forms, terminations are added 
It should, however, be pointed out that a 
word, when it has entered into combination with another 
in a compound, is not generally allowed to have grammati- 
cal connection with an attributive outside the compound 
and so on 1 . 

Now we come to the important point as to what 
is precisely implied by a compound which represents 
a consistent combination of two or more words. There is 
some diversity of views with regard to the exact nature 
of the import that is brought out by a Samasa. In his 
long but critical expositions of the rule ‘ sewst: 

(Pan. 2. 1. I.), Patanjali mainly sets forth two views, 
namely. ‘aeliTgffwTW’ and as possible explanations of 

the term ‘ otw ’ occurring in the aphorism. We do not 
like here to enter elaborately into the grammatical side 
of the question, but propose to state it briefly from 
the standpoint of Semantics. According to the first 
view 2 ( ), words with their 
different meanings express but one undifferentiated 
signification when they constitute a compound ; and 
in bringing out such “ oneness of sense ” they give up 
their respective denotations to some extent ; as, for 
instance, a person engaged in the work of another man 

tanfcra. Paris ista. 

s wilt arm?: wf iftrsmhot 

V yakaranabhuslmna 30-31 page 157. 
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is naturally compelled to leave off his own work. 1 2 The 
grammarians seem to have given more preference to this 
view, as they hold that “ Samasas ” by virtue of the 
combination of words and the correlation of their meanings 
practically acquire a qualified or special expressiveness 
which is not implied by any member of a compound 
when taken separately. This is what is known in grammar 
as “ According to the second view 

(almost the same as held by the Naiyayikas), a compound 
does not seem to have a special or additional import in 
excess of those that are denoted by its component parts. 
There is no sufficient reason for the assumption of such 
additional expressiveness But a peculiar 

difficulty is presented by the “ f° r the 

special characteristic of this class of compound is that 
the meanings of the constituent parts are always found 
to be insufficient to express the intended sense. The 
Naiyayikas were consequently compelled to resort to 
“ Lakshana ” 3 in such cases. Samasa, as is implied by 
the very term, is a grammatical device to secure brevity 
of speech. In the Vedas we generally meet with two- 
membered compounds which were mostly determined 
by the variations of accents. Of all the compounds it 
is specially “ that has got much linguistic 

advantage, as it enables us to shorten a big expression. 

(3) Gender : The determination of grammatical 
gender constitutes a branch of grammar where we are 
more controlled by popular usages than by reasoning. 
No doubt the idea of gender had its origin in the 
distinction of sexes such as male and female, but when 

1 ^ W wsira i wpm, 3^ viwpt' faffl'wqw: 
« WH ar?ira !— Mahabliasbya, Vol. I, p. 364. 

2 vsfflicrErsw- Mahabbashya, Vol. I, p. 361. 

* 't isrewr f%«j qf q^ij sjfs: 

qwtwwt?[. Tattva-cbintamani. Sabdakhanda, p. 746. 
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we turn to words and discuss the propriety of their 
respective genders, we find them too obstinate to yield 
to any logical generalisation so far as the popular concep- 
tion of sex is concerned. Grammar has been so much 
dependent on popular usages with regard to the 
ascertainment of gender that it utterly failed to give 
any scientic explanation. No grammar is complete and 
free from confusion so far as the discourse on gender 
is concerned. The reason as to why the grammarians , 1 
inspite of their accurate observations on all aspects of 
linguistic phenomena, failed to make a logical and 
exhaustive treatment of this particular topic, is that the 
subjective element appears to he so predominant in the 
formation of genders and that popular usages sometimes 
betray such rigidity and wanton absence of logic that 
it is nothing but idle to suggest any justification for the 
so-called grammatical genders. If we are to explain 
the question of sex in the words “ Wlc^T ” and 
we must look to certain psychological, or more properly, 
poetical tendency which represents all that excite 
pleasurable sensations, as if they were female beings. To 
regard the “ Moon ” as feminine on the astronomical 
ground of its being dependent on the sun for luminosity 
has but very little to do with the proper conception of 
sex. There is little that is acceptable in the view that 
words denoting objects that exhibit female virtues, such 
as, tenderness, loveliness, submissiveness etc., belong to 
the feminine gender ; and that words expressive of manly 
qualities, such as strength, courage, ambition etc. are 
regarded to be of masculine gender. To turn our a en- 
tion to Sanskrit grammar, we find just t. e reverse o 
this popular view. A. flower, though tender and graceful 
to our sensations, has its denotative term ‘ rea e 

1 crara iflw: swa sift* fawwna*” Maliablishaya, Vol. II, 
p. 197. ".y-.-'., ", 
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of in Sanskrit grammar as one of neuter gender and so on. 
There is so much laxity of the idea of sex in the use of 
genders that it would be a veritable mistake to suppose that 
grammatical genders give in reality accurate indications 
of sex. The Hindu grammarians 1 sought to show the 
rigidity of popular uses with regard to genders by referring 
to such forms as “ STTH ” and “ ” which, though 

expressive of 5S wife,” are so sanctioned by popular usage 
as to be always used in masculine and neuter genders 
respectively. The conclusion that forces itself upon us 
in the face of such irregular instances is that ia respect 
of our knowledge of “ Laukika lihga ” or popular use of 
genders we are guided more by current usages than by 
conceptions of sex. 

The word “ Lihga ” in its literal sense means a 

mark or sign by which something may be distinguished, 

but in popular usage it is rather used in a restricted 

sense to denote the characteristic marks of males, females, 

and eunuchs. The popular conception of sex , 2 according 

to which beings having long hair and mammary glands are 

called females, those with hair on the face and breast 

are known as males, and beings devoid of these features 

are regarded as eunuch, is not at all harmonious with 

the grammatical treatment of genders. Patanjali has stated 

expressly that “ Laukika lihga ” has no application in 

grammar, as words denoting material bodies such as 

fW and do not possess any characteristic signs of 

«s 

male and female beings respectively. It is with regard 
to the entire domain of inanimate world that the question 
of sex cannot he logically raised. There are two views 
as to whether “ Lihga ” is to he taken with reference to 

1 i — Kalapa, Sutra 23. 

“■sfcw. winbra festf im.- 1 — mi 

’STt'hsra', HWlfa i — Durga-vritti on the above rule. 

2 ! Mahabhashya, Yol. 1, p. 196. 
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words or objects denoted by them. As neither growth 
nor decay, whereby males and females are distinguished, 
is possible so far as words are concerned, it is held by 
Patanjali that “ Lihga ” is to be understood as pertaining 
to the object. Some, again, say that “ Linga ” pertains 
to the forms of words and has nothing to do with the 
sense. Though the conception of sex affords much that is 
anomalous, Patanjali attempted to formulate a scientific 
principle to explain it. Growth and productivity, he 
holds, represent two essential characteristics 1 of females 
and males, i.?., what hears or forms the substratum of 
embryo is called “ and the agent of production is 
called “ girr^.” Such a criterion, though sound from 
a physiological standpoint, does not preclude the possi- 
bility of confusion. Here too the difficulty arises, as all 
substances seem to possess growth, development and 
decay, making it consequently impossible to distinguish 
males, females, and eunuchs by those qualities. Patanjali 
comes in close touch with the philosophy of Heraclei- 
tus when he observes that everything is in a constant 
flux of change and as a consequence of such perpetual 
change nothing can remain in the same state for a 
moment. There is no growth that is not attended with 
development and decay, i.e., growth or development and 
decay is hut one and the same thing ( there being differ- 
ence only in manifestation), the latter being only a 
passage to the former. If the question of absolute 
growth and decay is thus an impossibility, we have no 
scientific standard for distinguishing males from females. 
What course is then to be adopted ? When thus scientific 

1 wssinnMt fcwwfigf w: vfa i 



wreiw i'sra i -vftwd *«hr i siptf fwra: i OTfarewi 

i 

etc. MahSbhashya (pan. 4.1.1), Vol. II, p. 198. 


182 P. C. CHAKRAVARTI 

procedure is proved inefficient for the recognition of sex, 
Patanjali has no other alternative but to take recourse 
to “ ” or particular intention of the speaker. His 

conclusive remark on this complicated point is that a 
substance is called “ ” when the idea of growth is 

intended to be expressed, and “ tpsj5j[ 55 when the idea 
of productivity is meant. That the determination of 
grammatical genders baffles all attempts at logic, as the 
entire question of ‘ Liiiga ” depends on popular usages, 
is quite manifest from the statement of Panini as quoted 
by Patanjali in support of his own view. 

There is no such difficulty with regard to the neuter 
gender, as it comes between the two well-marked lines. 
Kaiyata has made here an important observation. He 
explains by ‘fefsf 1 or retention of force which 

stands midway between the growth and decay. We do 
not know, if we are allowed to use the scientific expression 
‘conservation of energy’ as an exact synonym of 
as explained by Kaiyata, but it is almost in contestable 
that neutrality or a state of equilibrium oil the part of 
‘Prakriti’ or primordial matter represents the preservation 
of dormant force. It is probably with such lofty thoughts 
that the word ‘ Brahman ’ (Supreme Being) was used in 
the neuter gender by the Vedantins. 

^Regarding the philological side of the question, the 
origin of noun- genders is really obscure. Prof. Brugtnan 
could not throw more light on the question than the 
Indian grammarians who had long ago detected the 
futility of seeking to find out the rigid sexual associations 
in the so-called grammatical genders. We may partially 
account for the two prominent feminine terminations 
<s 5 n’ and ‘ %’ in the following way: The former one i.e., 

‘ ’ is probably a shortened form of ‘gi’ or formed in 

1 «r graft t Kaiyata 

on the Bhftshya, 
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imitation of ‘m — a pronominal word whereby all females 
are denoted ; and the latter, i.e.. ‘■f;’ represents similarly 
the last lengthened vowel in the form The popular 

custom prevalent among the Hindus 1 also favoured the 
practice of making all names of females end in lengthened 
vowels (generally ‘a’ and T 5 ). 

Sanskrit Grammar has its ovrn logic. It has not only 
taught us the declension and conjuga- 
mar . tion ot some nouns and roots, and how 

letters undergo transformations in the 
course of euphonic combinations etc., but has practically 
shown all throughout strict scientific method in its treat- 
ment of linguistic facts. As a system of philosophy based 
on ‘Sabda 5 in all its aspects, Sanskrit grammar has aimed 
at scientific principles of generalisation and particularisa- 
tion. It has its peculiar categories 2 : action (fen ) ; agent 
(sfrflt) ; instrument (efncu) ; limit fasfa) ; purpose 
(^3|f) ; relation (qpspq :) ; genus (safer) ; individual (sgfw) 
etc. The fundamental method of grammar is an analytical 
one. Sanskrit grammar, as we have already shown with 
reference to the Mahabhashya, has made use of the 
scientific method of agreement and difference 
in analysing words into bases and terminations. It has 
absolute claim to originality so far as the formulation of 
the doctrine of ‘Sphota’ is concerned. It was probably 
for such philosophical characteristics of grammar that the 
author of the ‘Sarvadars'anasangraha’ raised the Pani- 
niyan system of grammar to the dignity of a regular 
school of philosophy (cnf^q^aN). The philosophical 
aspects of grammar have been shewn by Patanjali and 
Bhartrhari in a manner that finds no parallel in the 
grammatical speculations of the world. The scientific 
precision, observed in the construction of aphorisms, is an 

1 Mann Samhita, 2. 33. 

a gee Dr. B, Seal’s “the Positive Sciences of the Ancient Hindus — P. 294 
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indication of the philosophical characteristic of Sanskrit 
grammar. Grammar has, moreover, made use of certain 
logical axioms in the course of formulating rules. We 
give below only a few instances of such grammatical 
generalisations : 

(1) Operations that are mutually dependent are not 
approved of by grammar 

(2) An object does not practically become something 
else when it has undergone a change with regard to one 
of its parts (qq^3lfsfiicr£RJ€HcI )• 

(3) “The grammarians (the followers of Panini) do 
not insist on any grammatical operation when its 
cause is sure to disappear subsequently” (^TlKfoSrfT: 

nrfoiten:). 

(4) “A thing should not be inimical or destructive to 
what it owes its very existence” 

ctf^giw). 

(5) “The conventional signification of a word is more 
authoritative or stronger than the etymological one” 
(wsRPfpfw: 

(6) A substitute is entitled to all functions of its 
*•<?■> for which it is substituted 

(7) That which is actually read or heard is more 
reliable than what is only inferred or suggested i.e., 
perception is more authoritative than inference (^fcqgfirrfqt 

(8) In the use of synonyms one should not think of 
their length or shortness 

Panini has accordingly used ‘sq/ ‘fqwpsn’, ‘ as 
indicative of option without considering their relative 
length or shortness. 

(9) The rules of grammar are compared to rainfalls 

(tfssr 

(10) When a grammatical operation is applicable to 
both the predominant and the subordinate, it is the 
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, . , , lone that practically deserves the said operation, 

dommant alon P is exactly what we 

* the presence of a man 

birth and exalted position, people belonging to 

tL lower Status of society do not generaUy command 

“Ctbove Paribbashas or fundamental principles of 

«re sufficient to show that the science 
grammar n,e ' a „ d populaI axioms. Certain 

grammar b _ f ' seem to have been derived from 
Paribbashas (what it 

Ur n a a o-es as for instance, t 

P ° P 1 is HiisU'Aman baring only one son may be 

Hooted to say in respect 

l^LtXnlfa scientific background but have a close 
t!nch with the facts of daily experience. 






A Historical Study of the Terms Mahay ana 
and Hinayana and the Origin of 
Mahayana Buddhism, 

By R. Kimuka. 

PART I ■ - 

CHAPTER I 

J , — The Significance of the terms Mahayana and Hinayana 
Prom the etymological point of view, ‘Mahayana’ 
means Great Vehicle, and ‘Hinayana’ means small 
Vehicle. Now, as you know, ‘ Yana ’ (or Vehicle) implies 
at least two things; one, the Vehicle itself and secondly, 
the traveller who uses the Vehicle to go from place to 
place. Prom the religious standpoint, ‘Yana’ (or 
Vehicle) itself indicates doctrines, while the figure of 
the traveller suggests the religieux. Again, the terms 
‘ Mahayana ’ and ‘ Hinayana ’ in relation with one another, 
have the implication' of superiority and inferiority, praise 
and depreciation ; in other words, the terms ‘Mahayana ’ 
and ‘ Hinayana ’ suggest some rivalry between the two 
schools, and the word ‘ Maha or Great is used by way 
of striking a note of superiority and praise of one school 
over the contending school, Hinayana, as ‘ Hina means 
small, and implies inferiority and depreciation. So these 
terms’ imply naturally superiority and. inferiority respec- 
tively of the doctrines on the one hand and the religieux 
on the other. If we further particularly amplify these 
two points, then the ‘ Doctrines ’ will resolve themselves 
into two features, one is the ‘Teaching’ and another the 
‘ Doctrinal idea ’; the former aspect at present stands in 
the ‘ Sfttra-foym ’ as record in which doctrinal ideas have 
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been embodied and the latter is the ‘ Doctrine ’ (the 
dharma) itself ; again the * Religieux 5 also will resolve 
itself into two features ; one is the ‘ Religious practices ’ 
and the other is ‘ Salvation.’ Therefore, the terms 
‘ Mahayana and Hinayana’ naturally indicate a relation of 
superiority and inferiority on those four points. 

Among Buddhist scholars there is a good deal of 
divergence of opinion as to the conception of the terms 
‘Mahayana and Hinayana’; for example, among our 
Japanese Buddhist scholar’s, Dr. Evun Maveda, holds 
that the terms ‘Mahayana’ and ‘Hinayana’ imply a 
particular relation on the point of ‘ Religieux ’ only but 
definitely not on that of the ‘ Doctrinal,’ 1 while there are 
others who hold quite a contrary view. But to me the 
terms indicate both the features ; the point of the 
religieux and the point of the doctrine. And that is 
precisely why in the Mahayana sutras and sastras we 
find many other terms like. ‘ Ekayana,’ ‘Dviyana,’ 
‘Buddhayana,’ and ‘ Bodhisattvayana.’ When the 
necessity has been to show a doctrinal relation, then the 
terms ‘ Ekayana ’ and ‘ Dviyana ’ have been used in the 
place of ‘ Mahayana’ and ‘ Hinayana,’ and while the 
religieux is implied, the terms ‘ Buddhayana,’ or ‘ Bodhi- 
sattvayana ’ and ‘ ArhatySna,’ or ‘ Sravakayana ’ have been, 
applied in the place of ‘Mahayana’ and ‘Hinayana’ 
respectively. All these points will be made clear in course 
of the subsequent chapters. 

II. — Interrelation underlying between the two terms 
Mahayana and Hinayana as regards subject 
matter indicated by them. 

In the previous section, I have already dealt with the 
terns ‘Mahayana’ and ‘ Hinayana,’ so far as they indicate 
a mutual relation of two things in the sense of superiority 

1 In his Historical Discourse on Mahayana Buddhism, p, J 17-121. (Tn Japanese.) ; 
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and inferiority, praise and depreciation. At present, our 
duty is to ascertain the interrelation as regards subject 
matters indicated by these two terms, and at the same 
time to try to hit at the right stand-point which can 
possibly evoke a conception of superiority and inferiority, 
etc. I should like to say at once that the terms 
* Mahavana ’ and ‘ Hinayana are nothing but expressions’ 
a relation between two aspects of Buddha’s perception. 
This point I had the occasion to explicitly discuss in my 
paper 5 What is Buddhism ? ’ 1 However, for a right 
understanding of our present subject matter a short 
re-statement of the same will be necessary. 

When Buddha attained Enlightenment under the 
Bodhi-tree, he understood the reality of this world in 
two-fold aspect, viz. : — (i) the peaceful real state of the 
internal world, (U) the sorrowful apparent state of this 
world. There he obtained two different perceptions: — 
(i) The transcendental truth of the world, and (ii) the' 
truth of the apparent world. In other words, when 
Buddha looked to this world from his enlightened stand 
point, he at once had a penetration first into the real 
state of this phenomena), outward ‘ Samsara,’ the chain of 
cause and effect ; and then ah introspection to the reality 
of the internal world, and the way to realize the same. 

Prom the stand-point of Buddha's perception, the 
former is ‘Phenomenological’ and the latter is ‘ Ontolo- 
gical ; ’ also the former became ‘ The Doctrine which he 
preached only according to people’s requirements ; ’ while 
the latter is * The Doctrine which expressed his own self- 
introspectional perception;’ again the former became 
‘The Exoteric Doctrine (vyaktopades i) ’ and the latter 
‘The Esoteric Doctrine (guhyopadesa).’ From the 
historical point of view again, tiie former became the 

: Published in the Journal oi‘ Let U'V*. Culeuttu Uni verity, Vol. IV. •. 
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‘Original Buddhism, 5 while the latter, the ‘Developed 
Buddhism.’ All these will be clear from the following 
explanation. 

Prom history of Buddhism in India, we know that, 
after Buddha obtained perfect Enlightenment, he began to 
preach for the salvation of all human beings. To carry 
out his purpose, after due deliberation 1 he preached for 
the pretty long period of 45 years (530 B.C. — 486 B.C.), 
beginning from the first sermon at the Deer-Park near 
Benares, known as Dhammacakka-pavattna-sutta (the 
sutra of the Foundation of the Kingdom of Righteousness), 
and ending with the teaching embodied in the Mahapari- 
nibbana-sutta at Kusinara. During these years, as far as 
history records, he preached and explained only his 
doctrine of Phenomenological perceptions with the 
‘ Four-Noble-Truths 5 (catvari-arya-satyani) as ifs basis,' 
.namely (2) ‘Suffering’ (duhkha) by which he used 
to explain the question of ‘what ’ of the apparent world, 

(3) ‘Its cause’ (duhkha-samudaya by which he used 
to answer the question of ‘Why’ ‘How’ of the same 
‘ Samsara,’ (3) ‘Suppression’ (dulikha-nirpdha) and 

(4) ‘ The path leading to its final extinction (duhkha- 
nirodha-marga). Besides these, we have two other 
formulae embodying Buddha’s instruction: (i) The 
three-fold corner stone of Buddhism, namely ‘ All is 
impermanent,’ (sarvaxh-anityam), ‘All is suffering’ 
(sarvani-duhkhaiii) and ‘ All is without self ’ (sarvam- 
anatmam). (ii) The famous term ‘twelve-linked chain of 
causation’ (dvadasa-pratitya-samutpada). The former is 
minute explanation of ‘ Duhkha ’ and the latter is a 

* ** The tradition of seven weeks’ deliberation after the enlightenment is most 
actofily. explained by the supposition that he was considering carefully* the age* 

> country and the capacity of the ordinary people to whom he would have to 
minister, and then the best form of presenting the Truth so that all may appreciate* 
Another reason may be. as has been suggested by others, that he did not 
nd at once the necessary type of disciples who would receive his teachings. 
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minute statement of ‘ Duhkha-samudaya/ However, the 
fact that occurs to us is that all throughout his life the 
Buddha never preached his Introspectional Ontological 
Doctrine explicitly. The reason of this, in my opinion, is 
that he always considered the capacity and the necessity 
of the people around him, so that he preached whatever 
were useful and apt to suit the particular condition and 
environment, religious, philosophical, and social, of that 
age. We should not forget the most important feature 
of Buddha’s preaching, that he always considered the 
time, the place, the person, and the totality of these 
circumstances, whenever, whatever and to whomsoever 
he was going to preach. That is why it has been said 
is the Nikaya : — 

“ Tathagato araham sammasambuddho atthafinu, 
dhammannu, mattannu, kalannu, parisah.hu, ... ... ... 
imehi Paheahi dhammehi samannagato Tathagato... ... 
dhammen’eva anuttaram dhamma-eakkam pavatteti ” 1 

“ The noble Tathagata, the perfectly Awakened one, 
knows the sense, the dhamma, the proportion, the time, 
the assembly. Endowed with these five qualities the 
Tathagata turns the transcendental Wheel of the Law 
according to the Dhamma .” 2 

Prom Brahman ic, Buddhistic and Jaina sources, we 
learn that just at the time of the Buddha or a little 
before him, in India, Vedic Aryan domain (which 
comprised the countries of Kurus, Matsyas, PancSlaS and 
Surasenas) in the West, as -well as Magadha and its 
surrounding countries in the East among the outlandic 
or mixed Aryans, differed from one another in social 
organisation 8 and environment, religious and philosophical 
conditions. 

' 1 A. N. V., p. 131. . ■■ ■ . 

- Translated by my friend Mi\ Saiiendranath Blitra, M.A, 

a In the Brahman ic West, natimiliy Bralmianas were most powerful in society 
among the four castes and K§atriyas were subordinate to them, on the other hand 
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Of these factors, those specially relating to different 
religious and philosophical systems are very important 
for our consideration to enable us to understand the 
history of the period. 

As is known, in every country the religious and 
philosophical movements create and fashion new social 
ideas and ideals. The most remarkable feature in Indian 
life at the time of the- Buddha .was the existence of 
various order of teachers both Yedie and un-Yedic with 
different opinions and views on life. This distinctly 
helped the progress of thought and development of social 
life. Both the land of the West as well as that of the 
East were centres of a series of eminent teachers with 
their separate systems of thought. Again the orders of 
teachers in both the West and the East, represent 
different groups or schools of thought. These groups 
may roughly be divided into either Sramanas and 
Brahmans or Tapasas and Paribrajakas . 1 

In the West, among the Yedie Aryans, there were two 
different schools of culture s. One is the school of 
‘ Karma’ and another the school of ‘ Jnana.’ The former 
was propounded and practised only by Brahmana priests 
who occupied quite an influential position in the Yedie 
society at that time and their thought tended only to 
elaborate sacrificial rituals which, according to them, was 
the only essential feature of religious life, while the latter 
on the contrary speculated on religious and philosophical 
matters. The Ksatriyas were uppermost in originating 
and developing this line of thought, though they were 
busy with military conquests during the early Yedie 

in the non- Brahman ic East, the Ksatriyas held the first position mid Brahraanas 
were under them. Herein lies the essential distinction of. the two social systems. 
See ‘English translation of Social Organisation in North East India in Buddha’s 
Time’ by Bichard Fick, published by the Calcutta University, pp 11-13. 

1 See Dr. B. M. Barua’s Fro- Buddhistic Indian Philosophy, p. 191. 
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period but could make time for such serious thought 
during the closing period of the Rig- Veda. Problems like 
these were uppermost in their mind, — the creator of the 
world, the existence of a ‘ Universal entity ’ (mahatma) 
and ‘ Individual entities ’ (jivatma) as well as the idea of 
essential unity of both. Therefore, their thought tended 
in contradistinction with that of Brahmana priest, 
to encourage the subjective mode of attaining truth and 
living an ascetic life in the forests, practising penance 
and pursuing a life of inner culture and meditation. The 
Upanishadic speculations, as we call them, originated in 
this period. We should notice here that the Yedic Aryan 
culture as a whole would appear to be a lay movement; 
almost all their teachers were married householders. Now 
let us see what was the cultural condition in the East, the 
land of the outlandic Aryans or mixed Aryans. It seems 
that in religious and philosophical speculations and 
thought-movements the East surpassed the land of the 
West at this time. It is more proper to say that at the 
time of the Buddha, the centre of speculative culture in 
India shifted from the land of the West to that of the 
East ;that is to say, the centre of the culture shifted from 
Kuru-Paucala to Magadha. In the Magadha proper and 
territories around it, there were many teachers at the time 
of the Buddha, and they were not Ksatriva or Brahmana 
householders as in the West but Sramanas and Paribra- 
jakas. In Pali literature they are called ‘ Tittiyas ’ or 
4 Tlrthankaras.’ Dr. Rhys Davids, for the first time, called 
them 4 Sophists,’ and said that, they established numerous 
independent religious orders and several speculative 
institutions. 1 Again he said in the same book, “ Besides 
the hermits, there was another body of men, greatly 
respected throughout the country, quite peculiar to 

1 See 4 Buddhist: India' by Dr, Khys Davids, pp, 141-160. 
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India, and not known even there much before the rise of 
Buddhism called the wanderers (Paribbgyaka). They 
were teachers, or sophists, who spent eight or nine months 
of every year wandering about precisely with the object 
of engaging in conversational discussions on matters of 
ethics and philosophy, nature lore and mysticism. Like 
the sophists among the Greeks, they differed very much 
in intelligence, in earnestness, and in honesty.” 

Those teachers whether Brahmana or not by birth, 
were in general attitude Anti-Vedic and Anti-Brahmanic. 1 * 

In the light of the evidence of Buddhist literature 
one can see that no less than 50 orders 3 * and schools of 
recluses and wanderers were existing just at the time. 
Among them the most famous were the so-called six 
wandering teachers namely : — 

1. Purana Kassapa who held ‘ Akriya-Vada ’ 3 (i.e., 
the soul does not act or cause others to act). And at 
the same time he held * Ahetu-appaceaya-Vada ’ (i.e.,' 1 
non-causation). 

2. Kakuda Katyayana, who held also * Akriya-Vada ’ 
as well as ‘ Satta-Kiiya-Vada ’ (i.e., the doctrine of seven 
categories). 5 * 

3. Ajita Kesakambalin, who held ‘ Annamjiv-ann- 
rhsarira-Vada ’ (i.e., the doctrine of soul being distinct 
from the body). 8 And he was an annihilationist on the 
one hand and hedonist on the other and at the same 
time a materialist. 7 

1 See Dr. B. M. Barcia-’s Pre-Ruddhistie Indian Philosophy, p. 189. 

- Regarding this point, Mr. Bimala Ohara t. Law, M.A.;, has collected the names 
and schools of the wandering teachers in J. A. S. B„ Yol. X1Y, 1918, No. 7, 

^ pp* 400-406. LYY; ' :% ‘ L-rYY/ y' - 

d/', /Y'.h 'Yp * Rufcra-Krifcaoaga. I I.I. 13. 

YyY., ' YT* B. N, III, p. 69. ■ ' ^ 

>?Y ; 5 D.N.I. 57 and Satra-Krifcaftga I J.L 15. 16. 

» Dr. B. M, Barna's Fre*Buddhistfc Indian Philosophy, p. 294. 

, 7 Jacobi’s Jaina Sutras, Part 2, p. 341. 
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4. Maskarin Gosala, who held * Paripama-vada 
(i.e., a doctrine of natural transformation). 1 

5. San jay a Belatthiputta who held ‘ Ajnana*vada ’ 
(i.e., scepticism). 3 

6. Nigantha Nataputta, who held ' Kriya-Vada ’ 
(i.e., the law of action). 

All these religious and philosophical movements either 
of the Vedic Aryans in the West or the Outlandic Aryans 
in the East, either of the school of Sramanas or Brahmanas, 
can he included within eight kinds of categories stated in 
the Brahma- jala-sutta in Digh-nikaya. —(1) Sassata-vada, 
i.e., the doctrine which says that both the external world 
and individual souls are eternal. (2) Ekacca-sassata-vada, 
i.e., the doctrine that a portion of the world and souls are 
eternal and the other part is not so. (3) Antanantika, 
some hold that the wmrld is finite and others that is 
infinite. (4) Amara- vikkhepika, which does not give any 
definite answer in any question on any subject. (5) 
Adhicca-samuppannika, which says that origin of things 
is without a cause. (6) Uddhamaghatanika, which 
believes in the future existence of human souls. (7) 
Uccheda-vada, the doctrine which says that there is a 
soul but that it will cease to exist. (8) Dittha-dhamma- 
nibbana-vada which says that there is a soul and that 
it can attain perfect bliss in the present world. 

All the above ideas stood on quite a contrary relation 
to the Buddha’s thought. Most of them were one-sided 
extremes and quite naturally led ignorant people 
more and more to the * Eternalists,’ c Annihilationists,’ 

1 According to J&ina Bhagav&ti sutra and its commentary his doctrine is 
mentioned as ‘ Putfcaparihara-Vsda, (see Dr. B. M. Barua’s Pre- Buddhistic Indian 
Philosophy, p. 304). In D.N.I., p. 53, his doctrine is mentioned as Hiyathsafigath 
bhSva-parinata-Tada. 

» I n D. N. I., pp. 24-28, his doctrine mentioned as AmarS vikkhepika (or Eel* 
wriggler-) 

3 These eight categories sum up 62 -kinds of different opinions which existed 
in India about the time of Buddha, 
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4 Determinists,’ 4 Fortuitist/ 4 Individualist/ 4 Fatalist/ 
‘ Hedonist/ 4 Ascetic/ etc,, of course, those Sramana and 
Brahmana teachers must be ranked in the class of 
philosophers just because they in their own way had 
sufficient penetration of thought to recognise the suffering 
and miserable state of the 4 Samsara ’ and also they found 
out ways for men’s salvation. That was also just what 
Gotama Buddha did. It must be recognised, however, 
that such extreme ideas or one-sided ways could not lead 
men to real truth. 

Buddha with his characteristic insight, understood 
the particular religious and philosophical condition of the 
country at that time ; therefore, against their ideas he 
kept his 4 Ontological perception ’ aside from the common 
mass and preached directly his 4 Phenomenological percep- 
tion.’ Besides this he established the 4 Middle-path ’ as 
the real way to salvation and avoided all kinds of 
extremes. 

It was all useless discussion, he said, to inquire into 
the origin of all things and existences as the Sramanas 
and Brahmanas did. He considered that such enquiries 
were absolutely without any profit and would never lead 
men to salvation. So when Maluihka asked Buddha 
whether the existence of the world is eternal or ephemeral, 
he made no answer, but simply said : — 

44 It is necessary to come out at once from fire for those 
who are in the burning flames and it is necessary to take 
away the arrow from the body of those who have been 
struck with the poisonous arrow. They are quite ignorant, 
who think about the condition when they will be coming 
out of the fire, while they actually are burning in fire ; 
they are also ignorant who, being struck by the 
poisonous arrow want to know the construction of the 
arrow without attempting to remove it from the body .” 1 

1 H. N., Vol. I, p. 29. 
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Thus in accordance with the particular time, social 
condition and people’s inclination and necessity, Buddha 
permitted himself to preach 4 Phenomenological doctrines 5 
in his lifetime. Now we can understand why ‘Pheno- 
menological doctrines 5 had been preached in Buddha’s life- 
time and at the same time why from the historical point 
of view, it has been called ‘ Original Buddhism.’ 

Here such a question must arise naturally, when and 
to whom the Buddha preached his ‘ Introspectional 
doctrines ? ’ In answer to this, we have at least two 
explanations to offer. First, Buddha preached his ‘ Intro- 
spectional doctrines ’ even in his lifetime ; secondly, this 
aspect of his doctrines remained to be manifested or 
developed by brilliant disciples of Buddha and their 
followers after the Master’s Parinirvapa. 

* Let us now discuss these points one after another. 
(I) With regard to the first point; Buddha actually 
preached ‘ Phenomenological doctrines ’ in his lifetime 
according to men’s capacity. But from Mahayanie 
statements, we come to know that Buddha’s final aim 
was to preach his ‘ Ontological doctrines,’ so that all men 
could attain salvation equally as he himself did. From 
the same source we also come to know that as soon as 
Buddha understood that the common people bad not 
sufficient mental and intellectual strength to grasp ‘his 
Introspectional doctrines,’ he hesitated at once to 
disseminate such high doctrines among them. So it 
is said in the Upayakausalyaparivarta of Saddharma 
pupdarxka- sutra : — 

i........ 

xm ctsrruw W wrfd 1 1 


1 Saddharmapun$ar!ka-s5tra, Part I, pp, 29-BO, 
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“ The Buddha-knowledge, Sariputra, is profound, 
difficult to understand, difficult to comprehend. It is 
difficult for all disciples and Proty ekabuddhas to fathom 

the knowledge avrived at by Tathagatas, . . . . 

None but a Tathagata, Sariputra, can impart to a 
Tathagata alone those laws which the Tathagata knows .” 1 2 

A similar expression is also to be found even in the 
Pali canon 

“ Tassa mayham bhikkhave etad ahosi, adhigato kho 
me ayam dhammo gambhlro duddaso duranubodho santo 
papito atakkavacaro nipuno pandita-vedaniyo .” 3 

"Then this thought occurs to me; verily has this 
Dhamma been realised by me, the Dhamma which is 
profound, which is difficult to perceive and difficult to 
understand, which is tranquil, and excellent, which has 
not its foundation upon argumentation, but which is 
subtle, and comprehensible only by the wise.” 

But nevertheless it was a fact that Buddha preached 
his * Introspectional doctrines ’ in an esoteric, mystical 
garb for the advanced disciples. The following quotation 
will clearly support this point ; in the Saddharmapun- 
darika-sutra, it is stated 



“ And the venerable Sariputra, who apprehended the 
doubt and. uncertainty of the four classes of the audience 


1 S. B. E„ Vol. XXI, pp. 30-32. 

2 MahSvagga. 1. 5. 2-3. (Vol. I, p. 45). S. N. VI. 1. I. (Vol. I, pp. 136-7) M. N. 
(Vol. I, pp. 167-168). 

* Saddharmapn^ darika-sutra, Part I, pp. 33-4. 
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and guessed their thoughts from what was passing in his 
Own mind, himself being in doubt about the law, then 
said to the Lord ; whao, 0 Lord, is the cause, what the 
reason of the Lord so repeatedly and extremely extolling 
the skilfulness, knowledge, and preaching of the Tatha- 
gata ? Why does he repeatedly extol it by saying, 

‘ Profound is the law by me discovered ; it is difficult to 
understand the mystery of the Pathagatas.’ Never before 
have I heard from the Lord such a discourse on the law.” 1 

In the same sutra : : — 

£C _ , — ♦ . .JSs t gs - • f> . . . *> 

sr$w r? it - 

“ They have spoken in many mysteries ; hence it is 
difficult to understand (them).” 3 

Therefore, Nagarjuna said in his Prajnaparamita- 
Sastra : — 4 

“There are two kinds of Buddhism : one is ‘ esoteric’ 
(guhya) and another is ‘exoteric’ (vyakta). In the 
esoteric doctrine which he preached for only Bodhisattvas, 
it has been said that Bodhisattvas only obtain the reality 
which is beyond the birth and death. In the exoteric 
doctrine it has been preached by him that all Arhats are 
pupya-ksetras.” 5 

Now let us see what light on this point can be bad 
from Mahayana sutras. If we read Amitartha-sutra and 
Saddharmapundarlka-sutra, which are regarded as the 
most important of Mahayana sutras, we. come to know, 
that Buddha preached his introspeetional doctrine in the 
last part of his life. The Amithartha-sutra runs thus: — 

“ After meditating six years under the Bodhi-tree, 
I have arrived at Supreme, Perfect Enlightenment and 

1 S. B. E., Vol. XXI, p. 35. 

2 Saddharmapundarika-su tra, Part I, p. 59. 

2 S. B. F\, Yob XXI, p. 59. 

4 Wang Bundle, Yol. I, p. 29a and Yol 4, p. 25b of Chinese Tripitaka. 

5 Every individual is a Ksetra or a field (metaphorically) in which pu$ya 
(virtues or merits) may be produced. 
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X have penetrated into the secret of the Dharma with the 
supreme eye of knowledge (budd ha-netra) , and have 
come to know that this Dharma cannot be preached at 
present. Because, I know, that people possess different 
capacities and different desires. Therefore, since that 
time, I have been preaching several other doctrines 
according to their requirements as means or expedient 
(upaya). Thus during the last forty years, I have not 
revealed the true doctrine. So people obtained different 
conceptions of truth but could not get Supreme Enlighten- 
ment at once 

Now I shall preach this Mahayana Amithartha-sutra 
(i.e., sutra on the immeasurable meaning). This is the 
inconceivable deep doctrine of Buddha. Therefore, this 
cannot be understood by Sravakas, Pratyelca-Buddhas and 
even the Bodhisattvas of the ‘ Dasavihara ’ or the second 
stage of Bodhisattva-marga. But a Tathagata alone can 
convey and explain this doctrine to a Tathagatha, and a 
Tathagatha alone can be understood.” 1 

Again in the Saddharmapundarlka-sutra we meet with 
the following statement : — 

“ snftpr era prat €t werat vmfn ifa 

MnTfff ” 2 

“ Sariputra, the Tathagata, the Arhat, &c., tells no 
falsehood when by an able device he first holds forth three 
Vehicles and afterwards leads all to complete Nirvana by 
the one great Vehicle.” 3 

Again in the same sutra we have : — 

‘‘'wrorltara wsnwfirr fefiraift i 

W ^ WHT ii” 4 

1 In Bundle VoL I, pp. Za-4b of Chinese Tripifcaka (see, also Nanjio’s catalogue, 
p. 43, No. 133. 

s Vol. I, p. 82. 3 s> Bj Rj yoi XXI, p. 82, 

* Saddharmapundarlka-sutra, Part I ? p. 53. 
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ce Those Buddhas while manifesting skilfulness display 
various vehicles though, at the same time, indicating the 
one single vehicle : 1 the supreme place of blessed rest.” 3 

From the above quotations, we get two different 
statements ; one is the ‘ Periodical division 1 of Buddha’s 
preaching; another is the ‘Characteristic division’ of 
Buddha’s doctrines and teachings. First, regarding the 
‘Periodical division’ we come to learn from above 
statements that Buddha preached his Phenomenological 
doctrines in the early Part of his life, and Introspec- 
tional doctrines or Ontological teachings in the last part 
of his life. Of course, this statement does not tally with 
known historical facts. Because, from the historical 
point of view, there can be no such particular periodical 
division in the Buddha’s preaching except the two*fold 
forms — ‘esoteric’ and ‘exoteric.’ But from the above 
evidence we can easily conclude, that Buddha preached his 
Introspectional doctrines even in his lifetime. Here, then, 
a question may arise, if there were no such precise 
periodical division in the Buddha’s preaching, then why 
such, a statement has been made at all in the said 
Mahayana sutras, that Buddha preached Phenomenological 
doctrine in early part of his life, while he gave away the 
Mahayana or Ontological doctrines in the last part of his 
life. 

In my opinion, Mahayana sutras and the statements 
embodied therein undoubtedly came into being after 
Buddha’s death, and these were the products of a set of 
advanced and brilliant disciples of the Buddha. These 
Mahayanic ideas were the results of a deep, critical 
penetration over the Buddha’s Introspectional perceptions 

1 In the above quotation words ‘ Three Vehicles’ and ‘ Various Vehicles ’ are 
inclinations of expedient doctrines which have been indicated in the Amitartha- sutra. 
The words * Great Vehicle’ and c One Vehicle * arc the indications of Buddha’s self* 
introspectional perception. 

2 S, B* K; Vol, XVI, p* 53. 
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and his teachings. Thereby they thought, the Buddha’s 
real intention was being fructified. Those Mahayanic 
views were really their expositions over the Buddha’s 
Introspectional ideas as rightly grasped by them. 

Historically, it must be said that Buddha preached his 
Phenomenological doctrines in an ‘ Exoteric form ’ to the 
people and his Ontological doctrines in the ‘ Esoteric form ’ 
was reserved only for advanced or brilliant men. 

Teachings on both these lines proceeded simultaneously 
without implying any periodical or chronological division. 
However, from the doctrinal point of view, the former 
is the mere expedient (upaya) doctrine, while the latter 
is the real doctrine. This order equates well with the 
inherent natural law in the spiritual domain. Here the 
former or ‘exoteric’ must come first and the latter or 
‘ esoteric’ would come next. All classes of human beings, 
either wise or ignorant, have to pass through, first, the 
expedient stage of doctrines for some time as the first 
step for higher culture, and when they are well-grounded 
and sufficiently advanced they have to come at last to 
the real doctrine or final stage. This may have led to the 
conception of the said ‘ Periodical division ’ that we meet 
with in the Mahayanic sutras. 

Here we can at once understand that the above 
statements in Mahayana sutras are not at all different 
from historical facts on the question of the existence of 
Buddha’s Introspectional doctrines and teachings in his 
lifetime. Now, at the same time we also understand 
why Mahay an ists have called Buddha’s Phenomenological 
doctrines by the terra ‘Exoteric’ (or vyaktopadesa) and 
his Ontological doctrines under the name ‘Esoteric’ (or 
guhyopadesa). /A; ' , ' 

Next, let us see what is the significance of the above 
noted ‘ Characteristic division ’ of the Buddha’s doctrines 
which we meet with in the above sutras ? This is rather 
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an important consideration in order to understand aright 
Mabayana doctrines. According to these statements, the 
doctrine which Buddha preached in the early part 
of his life has been said ‘Expedient doctrine’ or 
(upayakausalya-upades'a). Sometimes the same has 
been called ‘ Two-fold vehicle ’ or (dviyana) as well as 
* Three-fold vehicle ’ or (triyana) ; while the doctrine 
which he preached in the latter part of his life has been 
termed , ‘ True doctrine ’ or (satya-upades'a) or some- 
times ‘ Great vehicle ’ or (mahayana), as well as ‘ One 
vehicle 5 or (ekayana). 

A further elaborate explanation as well as re-iteration 
of this point is to be met with in the Prajnaparamita and 
other sutras. In the Prajnaparamita-sutra itself Subhati 
asks Buddha thus, “ What do you say ? Is the Bodhisattva 
stage complete or incomplete? ” 

Buddha answers, “ Bodhisattva stage is itself complete 
but not incomplete. Another question still. “Which 
vehicle (yana) do you think, sir, to be complete ? ” 

He answered, “ The Two-fold vehicle (dviyana) is 
incomplete, while the Buddha vehicle (buddhayana) 
alone is perfectly complete .” 1 

The above quotation plainly suggests that the doctrine 
of the Two-fold vehicle (dviyana) is neither complete nor 
real. While the Buddha vehicle (buddhayana) is alone 
complete. This statement equates well with the general 
trend of the Amitartha-sutra as well as the Saddharma- 
pmgdarlka-sutra. 

Nagarjuna also speaks in the same clear strain in his 
Prajnapai'amita-s'astra : — 

“In the &*avaka sutras (hinayana) the doctrine of; 
Dharma-tathata also has been preached, but not clearly ’ 
enough, while in the Prajnaparamita-sutras it has been 1 

1 Pancavimsati-Pi-ajfi&piramitS-sutra, fasciculi 83, i.e., Tuoh Bundle. Voi, 3, 
p* 5 2a, Chinese Tripit»aka» 

3 
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clearly, explained. Therefore, in them we easily get a 
real penetration into the doctrine .” 1 

, In the SaddharmapundaiTka-sutra-upodes'a 2 of Vasu- 
band.hu we meet with a similar idea. In the said 
upadesa, Vasubandhu has given seventeen different names 
of Mahayana 3 of which the fourteenth one is “ Sutra in 
which the doctrine of One Vehicle has been preached” or 
(ekayana-upadesa-sutra). 

As a further explanation of the fourteenth name we 
have the following from Vasubandhu : — 

“The name is so, because the doctrine embodied in it 
fully explains and indicates the reality of Supreme 
Perfect Enlightenment. But the doctrine of Two-fold 
vehicle or (dviyana) is not the perfect reality.” 1 

The above quotations clearly indicate the two 
different characteristic doctrines to be met with in the 
Buddha’s preachings. Next, we understand that the 

1 Pi^j&aparamitii-saytra, 68 Fasciculi, i.e., Wang Bundle, Vol. 4, p. 4a, Chinese 
Tripitaka. 

‘ J Wang Bundle, Vol, 6, pp. o9h-a ) Chinese Tripitaka. 

3 Seventeen different; names of Mahayamt are : — 

(1) “ Sutra on the immeasurable meanings” or (A mi iartha -sutra). 

(2) u Most excellent sutra ” or (Uttama-sutra). 

(3) Mahavaipulyu sutra. 

(4) “ Doctrine which was preached for Bodhisattva ” 

(5) “ The doctrine which is being protected by Buddhas.” 

(6) “ Esoteric doctrine of Buddha.” 

(7) “ The Fitaka of all Buddhas” or (Sarva Buddhanaixi Pi taka). 

(8) “The Esoteric place of all Buddhas ” or (Barva Buddhiirulrh guhya- 

stlmnain). 

<9) “The sutra which relates the birth of All Buddhas.” 

(10) “ Sacred place of All Buddhas.” ' 

(11) “ The wheel of the Law which is being turned by All Buddhas.” 

(12) Barva Buddha nam dhlradhatu. 

(13) Savva BuddhSnam upSyakausalya sutra. 

(14) Kkayana upadesa sutra. 

(15) FaramSrtha sthanam. 

(16) Saddharmapumjarika, 

(17) tJtiama dharma. 1 

The Sanskrit restoration of above names is purely personal. 

* Wang Bundle. Vol. 6, p. 59a of Chinese Tripitaku, 
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Phenomenological doctrines were being preached according 
to men’s requirements and capabilities, but that was not 
the real doctrine; while the Introspectional and Ontolo- 
gical doctrines explained in the light of the Buddha’s 
independent self-perception was only real and final. 

Thus, from the above we understand clearly, that the 
Buddha’s Introspectional and Ontological doctrines 
existed even in his lifetime and that was the only real 
doctrine from his own point of view. 

II. Let us, then, consider historically our next 
point and see how the Buddha’s Introspectional and 
Ontological doctrines had been developed after his 
parinirvana by a set of brilliant disciples and followers. 
To discuss this point, it will be necessary to know at 
first in what Sutras, the Buddha’s Introspectional and 
Ontological doctrines have been recorded. Tor this 
purpose again, it is better to speak here of the classifi- 
cations and systematic division of Buddhism made by- 
great Chinese Buddhist scholars, during the period from 
the fifth to ninth centuries A.T)., so that we may 
understand what sort of Sutras were put under the 
Mabayanie division. According to Chinese Buddhist 
history, during the period from the time of the Sui- 
dynasty to that of the Th aft-dynasty, i.e., from 5SI-906 
A.I)., 1 Nine Buddhist Schools were established in China. 
Among them, “ the Three sastra schools,” “The Thin-tha! 
school,” “The Avatamsaka school,” and “ The Dharma- 
laksana school” came under the Mahayilna head.' 2 And 

1 In this period Buddhism was in a most flourishing condition in China, so it has 
been rightly called, “ The blossoming age of Buddhism.” 

*> ^r* 7ie schools were the following : (of which four have already been referred to) 

(1) The Pure land sect.” • 

(2) i£ The DhySna sect.” 

(3) ** The Montra sect.” 

(4) “ The Abhidharma serf.” 

(5) “ The Yinaya sect.” 

Of the above, again, the first three were MahiiySmc ami the last two Hinajilnic. 
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Cia-Sian-ta-sh’, O’-eo-ta-sh, Hhien-shen-ta-sh’ and Hiuen- 
thsang were the respective founders or systematizes 
of these schools. Be it remembered, however, that they 
all made classifications of Buddhism according to their 
own standpoint. However, on the whole, all their 
classifications agree equally on main points. All of them 
made both a periodical, as well as a doctrinal, classification 
of Buddhism. 

First, three different periods of the Buddha’s preaching 
are recognised by all In the ‘ First period,’ that is to say, 
just after three weeks of his Enlightenment, the Buddha 
preached the doctrine embodied in the Avataiiiska-sutras 
which he put forth in order to test the people, thereby 
to understand whether Ontological doctrines will be 
appropriate for them or not. These sutras, later on, were 
eventually regarded as the most important records of the 
Buddha’s Introspectional perception, and necessarily of 
great value as Mahayana sutras. But Buddha soon found 
that the people were too ignorant to understand such 
profound doctrines. Therefore, he changed at once his 
intention and had recourse to a new method and began to 
preach £ Four Agamas ’ (i.e.. Four Nikiyas in Pali) quite 
in keeping with men’s capacity. The doctrines herein em- 
bodied were ‘Expedient doctrine’ (upaya-upades'a). This 
is the ‘Second period’: — In course of time, Buddha 
came to learn that those people were then more advanced 
in their mental culture so that it was high time for him 
to. preach his Introspectional and Ontological doctrines. 
Thus, then, this ‘Third period’ was reserved and kept 
aside to preach, when the right time would arrive, his 
true perception as contained in the Prajnaparamita-sutras, 
Mahavaipulya-sutras, Saddharmapundarlka-sutra, as well 
as Mahayana-Mahaparinirvana-sutras. 

Of the above three periodical divisions, the first was 
simply a trial stage. So that, really speaking, his actual 
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preaching was covered by the last two periods. This 
periodical classification of the said Chinese scholars is 
quite on a par with the statement in Amit&rtha-sQtra 
alluded to above, as well as Saddharmapunfiarlka-sutra. 
It is beyond doubt that the classifications of the Chinese 
scholars were based upon the statements on the Amitartha 
and Saddharmapundarlka-sutras of Mahayana. 

Next, let us briefly state the Chinese classification 
of doctrine of Buddhism. They made a two-fold 
division on the whole. The doctrines embodied in 
the so-called ‘ Four Agamas ’ have been variously 
called ‘ Triyana doctrines,’ ‘ Expedient doctrine 5 ‘ The 
Doctrine which was set forth according to peoples on 
capacity.’ Later the generic name ‘Hlnayana’ was 
applied to it. While the doctrines preached in the Third 
period with that of the Avatamsaka sutras (which Buddha 
put forth as a test in the First period) were called the 
‘ True doctrine ’ which later on came to be known as 
‘ Mahayana.’ 

Of the above mentioned two-fold classification, the 
‘ periodical one ’ is very important for our present purpose. 
Because, from these statements we come to know clearly 
that the Mahayana. sutras ; Avatamsaka, Prajnaparamita 
Saddharmapundarika and Mahaparinirvaiia sutras were 
the records of Buddha’s Introspectional and Ontological 
doctrines. This was our main point of inquiry and here 
we arrived at the right point. 

If Buddha’s Introspectional and Ontological doctrines 
came to be recorded in the Mahayana sutra-form, then, to 
be quite logical, it should not be said that this doctrine 
did exist in the Buddha’s life-time, because, from the 
historical point of view, these Mahayana sutras came to 
exist undoubtedly after Buddha’s Parinirvana and so-called 
‘Four Nikayas ’ or ‘Agamas’ are only regarded as 
authentic records in comparison with later MahaySqic 
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sutras. Not only that, it is for the first time that we 
meet with the names of those Mahayana-sutras in 
Nagarjuna’s Prajnaparamita-sastra ; the commentaiy on 
Praj naparam i til-s u tra. Therefore, it can be said without 
hesitation, that those Mahayana-sutras came to being at 
the time of,, or some time before Nagarjuna. We have 
another inter-related statement on this matter, in Para- 
martha’s commentary on the Nikaya-avalambana-sastra 
(Pu-Chih-I-lun) of Vasumitra , 1 2 and as its epitome we 
have the following : — 

“ During two hundred years after Buddha’s 
Mahaparinirvana, three schools sprang up from the 
Mahasanghika, namely ; (i) Ekavyavaharika, (m) Lokot- 
tara-vada, (in) Kaukkutika. And the cause of this 
separation was at first, Mahadeva, the leader of the 
Mahasanghikas who dwelt in Aiigottara country in the 
North of Itajagriha. There he preached the doctrine of 
) Avatariisaka, Prjnaparamita-sutras, etc. At that time, 
two parties seceded from the main Mahasanghika 
school on account of Mahadeva’s preaching. Because 
some of them believed in that doctrine, they together 
’formed one party; while others did not agree and they 
made up another party.” If we take this, as an authentic 
statement, then we can say at once that some of the 
Mahayana sutras were existing in the time of the 
Second Council, held a hundred years after the Buddha’s 
Parinirvapa at Vaisall. But undoubtedly, from the 
historical point of view or from the point of time, 
Mahayana sutras came into being definitely not before, 
but after, Buddha’s death. At the same time it cannot 
also be said that Buddha’s Ontological perceptions or 


1 See. 'Appendix. 

3 This original commentary has been lost, and I called this statement from a 
quotation in ’ San-ron-gen-gi,’ Voi. I, p. 51 (in Chinese), 
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those Mahayanic doctrines (in tbeir sutra-form) were 
existing in Buddha’s lifetime. 

Here, we find the definite reason why we have termed 
Mahay an a Buddhism as ‘ Developed form of Buddhism.’ 

Thus in the course of the above long discussion we 
have tried to show clearly the validity of two different 
positions regarding the Buddha’s Ontological perceptions 
or Mahayana Buddhism.. First, the Ontological doctrines 
had been existing in the Buddha’s lifetime. Second, 
the said doctrines waited to be developed or manifested 
only after the Buddha’s death. My attempt has been 
to show that both the statements are correct as they stand 
by themselves as historical facts. Because from the 
historical point of view ‘Ontological doctrines ’ (or Ma- 
hayana Buddhism) are Developed form of Buddhism and 
‘Phenomenological doctrines’ (or Hlnayfi.ua Buddhism) 
only are Original Buddhism. But from the standpoint 
of idea or perception we cannot deny the existence 
of Mahayanic doctrines or ‘ Ontological perception ’ in the 
Buddha’s lifetime. Hot only that, we may go a step 
further, and say that in his lifetime, the Buddha preached 
such doctrines among his advanced disciples in the 
esoteric way. This is the reason, I think, why we meet 
even in the Pali Nikaya many passages which clearly 
indicate Buddha’s Introspectional perception. 

Let us now at the end of this section give a resume 
of the whole discussion. We have learnt that the terms 
‘ Mahayana ’ and ‘Hlnayana ’ in their relation with one 
another have following senses : — 

(1) The terms as expressing the relation between 
i Phenomenological perception ’ and ; Ontological percep- 
tion.’ This is f rom the point- of Buddha’s perception. 

(2) The terms as expressing the relation between 
‘ Expedient doctrines ’ and ‘ True doctrines.’ This is from 
the doctrinal point. 
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(3) The terms as expressing the relation between 
‘ Exoteric doctrines 5 and ‘ Esoteric doctrines.’ This is 
from the point of Buddha's way of preaching. 

(4) The terms as expressing the relation between 
‘Original Buddhism ’ and ‘ Developed form of Buddhism.’ 
This is from historical point of view. 

Now, we have to discuss “ By which early Buddhist 
school the Buddha’s Introspectional and Ontological 
doctrines have been developed and transformed into the 
Mahayana Buddhism as generally called. This question 
we shall take up in the next section. 


CHAPTER II. 


I.— Through men of what school and at what time the 
terms Mahayana and Hlnayana came to he used. 

In the last chapter, I have discussed various inter- 
pretations on the terms ‘ Mahayana ’ and £ Hlnayana,’ and 
their relation from many points of view. Our duty, now, 
is to see, how these terms came into use ? That is to 
say, by whom, or through which school and from what 
time, the terms were made current ? In order to clear 
the question, we have to discuss two problems at least. 
Firstly, we should deal with the ‘Men’ or ‘School’ 
through whom or which, the said terms were used. 
Besides these, many other allied questions also will crop 
up as side issues, but I hope they will be all made clear 
in the course, of our discussion on the two main ques- 
tions. Incidentally a very important question, vis., “ the 
origin of Mahayana Buddhism ” also will be explained. 

Now, let us take up the first question. And in doing 
so, we would draw your attention, at first, to the point 
already noted that the terms 4 Mahayana ’ and ‘ Hlnayana’ 
on the very face bear a relative sense, ‘ Superiority’ and 
‘ Inferiority,’ as well as ‘ Praise and Depreciation.’ 
Obviously, as we can all easily imagine, such terms, 
speaking from an emotional point of view, cannot come 
from the quarter of the men of Hlnayana. This is exactly - 
the reason why the terms ‘Mahayana’ and ‘ Hlnayana ’ ; 
and other allied ones having the same sense are occurring > 
in Mahayana Sutras and Sastras innumerable times, but ‘ 
there is even not a single instance of them in the Pali 
Nikaya. 1 : 

1 In certain statements contained in introduction of Ekottaragama-sutra, in 
Chinese we meet with the term 4 Mahtfyftna/ However, so far as we understand 
these portions are laier additions. 
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Our next question then is, who was the founder 
of the Mahayana school and whom can we call the 
first Mahayanist, if at all ? As I have told you in the 
introductory note, some scholars of Buddhism are of 
opinion that the founders of Mahayanism were Asva- 
ghosa I, Nagarjuna, as well as Asanga and Yasubandhu. 
And among them Nagarjuna was regarded as the chief 
one. Their opinion mainly rests on two points. ( i ) 
According to the Mahayana tradition, Mahayana Sutras 
like Prajfiaparamita, Avatamsaka and Saddhannapunda- 
rika were kept in the palace of a Naga king before the 
time of Nagarjuna . 1 But Nagarjuna brought them 
from there, made their contents public, spread those 
doctrines and established Mahayana Buddhism, as well 
as its school. Since that time Mahayanic doctrines 
came to be known. On this tradition scholars base their 
view that Nagarjuna was the founder of Mahayana 
Buddhism, (ii) Next, Buddhism as known to Brahmani- 
cal s'astras like Madhavacharya’s Sarvadars'anasamgraha, 
Samkarab hasy a on Brahmasutras as well as to Jaina 
books like Gunaratna’s commentary on Shaddars'ana 
samuccliaya, is divided into four schools, namely: 
Sautrantika, Yaibhasika, Madhyamika and Yogacara. 
Among these the first two belong to Hlnayana, while 
the last two came under Mahayana. According to 
them the founder of the Madhyamika school was 
Nagarjuna, and of the Yogacara school were Asanga and 
Yasubandhu. Hence they are apt to hold the view 
that men like Nagarjuna, Asanga and Yasubandhu 
were founders of Mahayana Buddhism. But from 
my point of view, the said opinion is entirely wrong. 
Of course, Nagarjuna may claim credit as a great 
systematizer or expounder of Mahayana Buddhism, 

s Wassileiffs Buddhism, p, 1SS ff. There are many like traditions in Chinese 
Buddhist texts. See Appendix, 
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But distinctly he was not the founder of Mahay ana 
Buddhism. There is no question of Asaiiga and Yasu- 
bandhu at all. This fact will be clear to us if we 
critically look at the mighty work: Praj naparamita- 
sastra and Bas'ahhumi- v ibhSsa-sastra of Nagarjuna, 
The former is a commentary on Prajhaparamita-sutra 
and the latter is a commentary on the Avatmasaka-sutra. 
In these Sastras the author quotes many Mahayana sutras ; 
for example, Saddharmapundarlka-sutra, Prajnaparamita- 
sutra, Amitayusha-sutra and Yimalakirtl-sutra, etc. 1 
This fact convinces us sufficiently that there were un- 
doubtedly many Mahayana sutras before Nagarjuna. 
Then, how can we say that Nagarjuna was the founder 
of Mahayana Buddhism ? And this fact itself indicates 
that there were certain schools which acted as fore- 
runners to Mahayana Buddhism before Nagarjuna (about 
250 A. D. — 350 A. D.), and these previous schools were 
gradually manifesting and expounding the Buddha’s 
Ontological perception which in their Sutra- form were 
termed Mahayana Buddhism. Otherwise, how can we 
explain the existence of those Pre-Niigarjuna Sutras, 
if Mahayana doctrines were not spreading beforehand. 
Moreover, from Paramartha’s commentary on Nikaya- v 
avalambana-sastra (Pu-Chih-I-lum) of Vasumitra, as I i 
have stated before, we come to know that Prajuaparamita 
and Avatamsaka-sutras were existing within two 
hundred years after Buddha’s Parinirvana, and these ■ 
had been used by the Mahasanghikas. Of course, those 
Sutras would not he in the same form then as at present, 
these were certainly an original nucleus. 

If this was the case, then, it is not wrong to observe . 
that men of the Mahasanghika schools were closely j 
connected with Mahayana Buddhism. Nay, from this; 
point of view, it was they who manifested Buddha’s 

1 See Appendix. 
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Introspeetional and Ontological doctrines which were 
embodied first in the Mahayana sutras and ultimately 
came to be known as Mahayana Buddhism. Of course, 
really speaking, there was no actual founder of Mahayana 
Buddhism except the Buddha himself. Because, its ideas 
were existing in Buddha’s perception, and only remained 
to be manifested into set doctrines or in the Sutra-form 
by the Mahasanghika men. However, from the 
historical point of view’, if any one insistently asks me 
“ Who is the fo under of Mahayana Buddhism ?" then, 
I would like to say, that the men of Mahasanghika 
schools were the founders. Let us discuss now this point 
a little elaborately. As I have told you many times 
before, the Mahayana doctrines were the exposi- 
tion of Buddha’s self-introspectional and ontological 
perceptions. 

■Without a human agency, such introspeetional ideas 
could not be transformed into set doctrines, and these 
again into Sutra-forms later on. But such deep and high 
ideas or doctrines could be understood or penetrated not 
by common people but by the advanced men, through their 
inner intuition. Speaking from the point of view of 
mental culture, the Sthaviravadins belonged to the ultra- 
conservative party, as we know from Dipavams'a and' 
Mahavarhsa as well as other historical records of Indian 
Buddhists. Therefore, they simply preserved Buddha’s 
Phenomenological doctrine (known as Original 
Buddhism) very strictly, carefully too, without going 
into deep ontological ideas. But brilliant thinkers 
among the Buddha’s disciples were naturally progressive. 
Therefore, such men could not rest satisfied without 
going further into the bottom and penetrating Buddha’s 
Introspeetional perception on his Ontological doctrines. 
The Mahasanghikas as generally called, as historical fact 
tell us, were the heralds of progress and they felt not the 
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least hesitation to plunge deep into the matter and sift 
out the truth whatever it might he. The chief leaders of 
this party, it seems to me, were the Vajjians of Vaisall. 
They were exactly in every respect men of the said 
mettle among all the Outlandic Aryans. Therefore, 
predominantly Yajjian Mahasanghikas having such 
deep wisdom penetrated into the Buddha’s Introspectional 
perception and thoroughly understood his Ontological 
doctrines, and they tried to manifest them into Sutra- 
form. This is the reason why they had Prajnaparamita 
and Avatamsaka-sutras, during the two hundred years 
after Buddha’s Parinirvana, as Paramartha informs us. 
So, it will not he wrong to say that Mahasanghikas 
were the forefathers of Mahay ana Buddhists and their 
schools. 

But, unfortunately for us, we have no external 
evidence for this. Therefore, we would state here our 
internal consideration to prove this matter. In order to 
do this, we have to compare the doctrine of Maha- 
sanghikas with that of Mahayana sutras on the one hand 
and on the other with that of Buddha’s Introspectional 
perception, so that it will be clear to us that those three 
sets of doctrines are not only mutually interconnected 
with each other hut in a sense all identical. Ultimately 
we will see that Buddha’s Introspectional doctrines were 
transformed into Mahayana sutra setting through the 
men of the Mahasanghika schools. We reserve the next 
section for a full discussion of this. Here I draw your 
attention to one point. The doctrine of every school of 
Buddhism, really speaking, is mainly concerned with three 
points at least : One— the doctrines which deal with 
Cosmic Existence ; Second — that which deals with 
Buddhalogy ; and Lastly, those that deal with conception 
on Human Life. Therefore, our discussion on the inter- 
relation between the Buddha’s Ontological perception, 
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the doctrine of Mahasaiighika and those of Mahayana 
sutras will proceed on the above three lines. 

IT. — (a) The relation between the cloetrines of Mahdsanghi- 
kas and those of Mahayana Sutras on Cosmic 
existence. 

Buddha’s Phenomenological teachings as well as 
Theravada’s doctrines are, generally speaking, Original 
Buddhism. So both the conceptions on the Cosmic 
existence have actually no difference. They equally 
hold that ‘All is impermanent,’ and ‘ All is without Ego.’ 
That is to say, according to them, all phenomenon is 
nothing but the aggregate productions of elements and 
these aggregates have been always formed by Cause 
(hetu) and Conditions (pratyaya). All such composite 
things are always subject to an invariable law of change 
and law of cause and effect. Therefore, there is no 
existence of an eternal Universal Entity or a person who 
may be regarded as the Creator and Controller of this 
world. 

There was a branch school of Theravada which has 
been known under the name of Sarvastivada. The latter 
separated from the main Theravadins about three- 
hundred years after Buddha’s Parinirvana, and estab- 
lished its centres in Kashmira and Gandhara. This 
school differed a little from the main Theravadins in 
doctrine, 1 and their doctrine is generally known to us as 
:‘Anatma-sarvastivada.’ 2 According to them, all cosmic 
existences are aggregate productions. Therefore, they 
are always subject to an invariable law of change as well 

1 Here we should remember that main point of difference between the Thera- 
vadins of Northern school and the SarvSstivadins, is that the former maintained the 
superiority of Sutra among the three pitakas while the latter maintained the 
superiority of Abhidharma. 

* This name has been restored by me from Japanese book. 
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as subject to a law of cause and effect. So there is no 
existence of an eternal Universal Entity or individual 
Entities. Thus far their opinion tallies with that of the 
main Theravadins. But this school held a characteristic 
opinion quite peculiar to itself. According to these Sar- 
vastivadins, though composite things are impermanent, 
however, the elements or substances composing them 
are themselves permanent. In view of this, this school 
has been called ‘ Sarvastivada,’ But the so-called 
Mahasanghikas, on the contrary, held quite different 
opinions from both the main Theravada as well as its 

offshoot — Sarvastivada. This school is known to us 

. , ■■ ■ - : . v . ■ . | 

under the name ‘ Anatma-adharmavada .’ 1 According to 
their view on the cosmic existence, an Universal Entity 
or individual Entities as well as cosmic existences— as 
taken composite thing or in their elements — are all non- 
existents. Hence this school has been called ‘ Anatma- 
adharmavada.’ Of course, originally the Mahasanghika 
school did not go so far as these subtle ideas. But in 
their branch schools such ideas had been brought out 
fully. Vasuinitra’s Mkaya-bheda-dharmamati-chakra 
Sastra (I-pu-tun-lun-lun) informs us that the original 
Mahasanghika school was of opinion that “ There is no 
existence of cosmic elements in the past and future, but 
they exist in the present only.” 2 However, according 
to Paramartha’s commentary on Nikaya-avalambana 
Sastra (pu-chih-i-lun), Ekavyavaharika ; the first branch ; 
school of the original Mahasanghika party held that 

All existences of this loka (world) and uttaraloka (higher 5 
world) are simply provisional names. Therefore there 
is no real existence .” 3 - - 

1 This name has been restored by me from Japanese book, 

s I -p n - fcsun -lun-1 un , p. 92, Toyo-Daigaku edition of Tokyo. 

3 I have quoted this from San-ron-gen-gi, Yol, I. p. ol. 
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Dr. Eun Mayeda, a great Japanese Buddhist scholar, 
has clearly pointed out the doctrine of this school : — - 

“This school holds such conception that all things 
in the Universe exist in the three period of time — past, 
present and future — are simply provisional. And there 
are no noumenon existences, Therefore, this school is 
more advanced in doctrine than that of the original 
Mahasahghika school .” 1 Thus in this Ekavvavaharika 
school, the idea of ‘ Anatma-adharmavada of Mahasan- 
ghikas as a whole, has found a full expression. Again, 
this idea has a similar hearing like the ‘ Sunyata ’ doctrine. 
Paramartha in his commentary on Nikaya-avalambana- 
sastra characterizes doctrines of Lokottaravada, the third 
branch school of the Mahasaiighikas as ‘ $unyatma- 
sunyadharma-vada .’ 2 Consequently, we are justified to 
say that the Mahasanghika school as a whole, upholds a 
similar doctrine like that of ‘ Sarva-sunyata of 
Mahayana-sutras. 

Next, let us turn our eyes to the Prajnaparamita- 
sutras, one of the most important set of Mahayana 
sutras regarding as a record of the Buddha’s Ontological 
perception, specially conception on Cosmic existence. 
There we will find exactly the same idea as among the 
Mahasanghikas on the same subject, but rather in a much 
more definite and concrete form. 

The essential idea of Prajnaparamita-sutras can be 
summed up in the words “Nirakara-sarva- sunyata ” 3 
(all is formless, Sunyata) or “ Sarvadharmanam sunyata 
na sa sakyabhilapitum ” 1 (All existence is Sunyata and it 
jcannot be explained). This is exactly the idea of the 
! Mahasanghikas. In a sense it can be said that the 

* In his Historical Discourse of MahSyana Buddhism, p. 72 (In Japanese). 

2 This is found in San-ron-gen-gi, Yol. I, p, 52. 

s Such passages are found every where in the Pra j fifipSraim t&-Rutra s . 

4 A^tasahasrika Pra jnSparamifca, p. 3 4 8 , Bibliotheca Indiea scries 
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Mahasanghika doctrine of ‘ Anatma-adhanna ’ lias been 
elaborately expressed in the Prajnaparamita-sutras under 
the term ‘^unyata,’ or ‘ Sunyapurusa-sunyadharma* * ' 
Here we have an important matter to draw your attention 
to. Many Buddhist scholars are apt to explain the term 
‘ ^unyata 5 in Mahayana Buddhism as ‘emptiness.’ But 
it is a quite wrong explanation. Because, the meaning 
of ‘ Sunyata ’ as explained in Prajnaparamita as well as 
other Mahayana sutras may be translated as ! absolute 
unrestrictedness.’ Among the Mahasanghikas we do 
not find a full explanation of this and this is the reason 
why I called the idea of Prajnaparamita to be more 
concrete than that of the Mahasanghikas. Nagarjuna 
supplies us with a very interesting statement on this 
point in his Prajnaparamita-sastra : — t 

“ In Sravaka doctrines (Hlnayana) we have the idea p 
of Purusa-sunyata while in the Buddha vehicles 
(Mahayana) both the teachings of Purusa-sunyata as well 
as Dharma-sunyata .” 2 
Agaiu : — 

“There is a two-fold Sunyata ; namely ‘Purusa- 
sunyata’ and ‘ Dharma-sunyatS.’ ‘Purusa-sunyata’ has 
been preached in the Hlnayana while ‘ Dharma-sunvata * 
has been preached in Mahayana.” 3 

On the basis of Nagarjuna’s statement we came to •/. 
understand that the doctrine which simultaneously dealt 
with the two-fold Sunyatas belonged to Mahayanism : 
while that which only dealt with one Sunyata should be 
classed as Hlnayana. On the other hand, from a statement 
in Paramartha, we also come to learn that the Mabasaxi-. 
ghikas, on their part too, upheld both the doctrines of 
‘Anatma-adharma ’ and ‘ Sunyapurasa-sunyadharma.^ 

1 In the SuvibrSntavikrami-paripricchft of PrajnSpSramitS-sutra, Yiich Bnndle 
Yol. 8, p. 89 B of Chinese Tripitaka, 

* Frajn5paramitS4Sstra, Wang Bon die, Yol. I, p. 29a, Chinese tripitaka. 

* Frai fiaparami tfi - sasira, Wang Bundle, Yol. H ? p. of Chinese Tripi*aka. 
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On the basis of this, we cannot but identify Alahasanghika 
doctrines with those in Prajfiaparamita-sutras, Not only 
that, we can sav so far, that the doctrines .of Prajnapara- 
mita are actually developments of Mahasahgika idea. . : 

In the Prajnaparamita- sutras this two-fold Sunyata 
is again explained under the following heads : — 

, L Asanskrta-sunyata (this, principle to be applied in 
case of the noumenal world). 

2. Sanskrta-sunyata (to be applied in the case oh the 
phenonenal world). 

3. Atyanta-sunyata (or absolute unrestrietedness in 
the case of both). 

We should remember that according to these Sutras, 
all existence in the Universe, either noumenal or 
phenomenal, is Sunyata; therefore, it is absolute Sunyata. 
Sometimes this three-fold Sunyata is explained more 
elaborately under eighteen beads 1 : — 

1. AdhyStmasunyata or Internal sunyata, i.e.. 

internal existence is s'unyata, : 

2. Bahirdbas'unyata, or External sunyata, i.e., 
external existence is s'unvata. 

3. Adhyatmabahirdhasunvata, or Both the Internal 

and External sunyata, i.e., both the internal and exter- 
nal existence are sunyata. . • . 

4. Sunvatasunyata, i.e., The knowledge on the 
sunyata is also sunyata. 

5. Mahasunyata. or Universal sunyata, i.e., the 

Universal existence is s'unyata. : 

6. Paramar th asun yata or Transcendental s'unyata, 

i.e., transcendental wisdom on the Sunyata of every 
existence is sunyata. ' 

7^ Sanskrtasunyata, or Phenomenal sunyata, i.e., 
the existence of the phenomenal world is sunyata. 

1 In the . Mah&prejmlpara mitS sutra. Jib Bundle, Tol. I, p. 7B, Chinese 
Tripitaka. . . . 
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'8. Asanskrtasuny&ta, or Noumenal sunyats, i.e., 
! the existence of the noumenal world is sunyata. 

' ■ 9. Atyantasunyata, or Absolute sunyata. 

: : 10. Anavaragrasunyata, or Limitless sunyata, i.e., 
Sunyata having no beginning and no end. 

11. Anavakarasunyata, or Ceaseless sunyata. 

12. Prakrtisunyata or Sabhava sunyata. In an 

elaborate way it is called ‘ Buddha-sabhava-sunyata,’ i.e., 
the nature of Buddha, existing inherently in- men, is also 
sunyata. ' 

13. Sarvadharmasunyata, or All doctrinal sunyata, 
■i.e., all doctrines of the Buddhas are sunyata. 

14. Svalaksaiiasunyata, or Characteristic s'unyata, 

i.e., 32 kinds of characteristics (Laksapa) and 80 kinds of 
superior marks are s'unyata. " 

15. Anupalambhasunyata, or Non-acquisitional 

sfinyata, i.e., it is difficult to acquire result : so it is 
dunyata. ' ' 

16. Abhavasunyata, or Non-existent sunyatS, i.e:, 
there is no such truth as ‘ Anatma-adharma ’ doctrine to 
edt off men’s delusion ; so it is sunyata. 

17. SvabhSva Sunyata, or Existent sunyata, : i.e., 

* Anatma-adharma ’ doctrine can cut off men’s delusion so 
it is sunyata. 

18. Abhavasvabhavas'unyata, or Non-existent and 

Existent sunyata. 1 • >- A--:- : 

Nagarjuna explained , the idea of Sunyata; of 
Pra j napara m i ta- sutras under two heads; namely, 

1 In the M a h ff pra j & pfiraini fcS-s u tra , Jih Bundle, Vol. I, p. 7B, Chinese Tripitaka, 
Without elaborate explanation on these 18 kinds of Sunyata, it is difficult to .give 
a deal' idea of the subject ; but through fear of confusion and digressions that might 
arise, as being inconsistent with the main subject-matter at our disposal, I leave 
this point to be discussed elsewhere. We have in Chinese elaborate explanation on 
this subject in Astadasa-sunyata-sastra of NSgfirjuna. Translated. .by Paramftrtha, 

•- 557*56 of the '.Chan dynasty A.D. 6$7-5$9. . See. ; _/Nanjio’s .C^log^ .p'c,; 
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• Samvriti-satya 5 and ‘ Paramartha-satya,’ 1 that is to say, 
from the Samvriti or conventional point of view, all 
things are existing provisionally. But from the 
Paramarthic or transcendental point of view, all things 
are not existing, it is ‘ Atyanta-sunyata ’ or ‘ absolute 
unrestrictedness.’ 2 ; 

I have thus far shown the close connection between 
the doctrines of Mahasanghikas and those of Mahiiyau 
from a ‘negative point of view.' 

Let us see next, how far we are able to show the 
relation between doctrines of the said two schools 
(Mahasanghikas and Mahayana) on the same subject 
from a ‘ Positive point of view ?’ 

According to Paramartha’s commentary on Nikaya- 
avalambana-sastra (Pu-chih-I-lum), the Lokotfcaravada 
the third branch of the original Mahasanghikas held : — 
‘‘Worldly existence (laukika dharma) sprang from an 
overturned or opposite idea (viparlta madam). This 
produces suffering (klesa), this again produces conforma- 
tion 8 (samskara) and this again produces the effect 
(k&rva). And all productions from the overturned idea 
are false. Therefore, they are all untruths. But the 
j super-world existence (uttara-laukika dharma) is the only 
reality.” * 

This statement suggests dearly that this school 
explained all cosmic existence from two points of view 

1 These two divisions of Xffgfirjun a are very important, in order to express th#' 
idea of Prajfiaparamita -sutras. So he said in the M&dbyanuka-H&stra : — 

.. * ' ' mm €1 ii'Kf i 

m urn m mmm: if 

The teaching of Baddha is based on the two-fold traths ; the con?entional and the 
transcendental.” (The Madhyamika-sastra, Chap, 24, K£rika 8). 

s Exactly the same sense is met with many times in the PrajfiapSraniita.lSstra ; 
Wang Bundle, Vol I, p. 12 B s Vol. It, p. 98B; Vol. Ill, p. 37a, 

In Buddhist philosophy, it is capable of meaning impressions, notions, 

conceptions, effect of -work, merit of action, etc, Mrs, Bfiys Davids translates it a* 
action of the mind.” somewhere else. 

4 1 have this from San-ron-gen.gi. Vol. 1, p. 52 (in Chinos *. 
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in two distinct terms: one is ‘worldly* (laukika) and 
another is ‘ super- world ’ (uttara-laukika). The former 
is exactly the same as ‘ Samvrti-sat.ya ’ and the latter 
* ParamSrtha-satya ’ used by Nagarjuna, as explanatory 
terms of cosmic existence. 

From the former point of view the Lokottaravadins of 
the Mahasanghika school denied all existence as false or 
merely provisional ; hut from the latter point of view, 
they affirmed ontologically all noumenal existence as real. 
The latter poiut of view clearly indicates that the Maha* 
sanghika schools, as a whole, held nearly the same idea 
contained in the Prajnaparamita and other Mahayana 
sutras, viz., — ‘ Dharma-svabhava-nityam ’ 1 (i.e., the original ] 
condition of existence is permanent). This is the positive i 
side of ‘ Sarva-sunyata. ’ of Prajnaparamita and other 
Mahayanic sQtras. 

Now, our next question is how possibly could the 
Lokottaravadins of the Mahasanghika school bring out 
this positive aspect of their view on noumenal existence. 

In answer to this, I dare say at once that the doctrine 
of ‘ Vimala-citta-svabhava ’ of original Mahasanghika 
school was its source. The original Mahasanghikas held 
that the original nature of the human mind is naturally 
pure. So it is that Vasumitra said in his Nikayabheda- 
dharmamatf-chakra-s'astra (or I-pu-tsun-lun-lun) : — 

“The nature of mind (of beings) originally is pure , 1 2 
but it has been encumbered by suffering which did not 
exist originally ; therefore, the mind became impure.” 3 
At first sight, the above statement seems to indicate of 

1 The two main Mahasanghika schools similarly bring out almost exactly both 

sides of the doctrine when explaining cosmic existence. The Ekavyavabarika | 
school expresses the negative sense of * Sarva-sdnyata/ while the Lokottara school f 
harps on the positive aspect contained in 4 Dharma-svabhUramityara. 5 ; 

“ The ‘pure mind* and * suffering * of this doctrine, may be favourable compared 

with £ Pursa 5 * Prakyiti ’ of Sankhya philosophy. 

Toyo daigakn Edition of Tokyo, p, 91. 
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eternal and endless purity of the original’ mind of 
individual beings only-. • But a deep consideration would 
reveal that it is applicable not only in the case of 
an individual .mindp but also the same holds true in the 
case of the universal mind (notimenal existence). The 
Lokottaravadins of the Mahasanghika school well under- 
stood the inner idea of 4 Vimala-cittaisvaMiava,’ aM 
through it they sought io establish the ; idea ■ of reality of 
■ Uttai 4 a-laukika-dharma’ : or * Dharma-sVabhaya-nityaiii.’ 
In other v r ords, from the Paramarthie point of view, 
they held that all existence in the universe is a reality 
•without beginning, without end. ' ‘ 

Let us, next, draw our attention to Mahayana doctrines. 
In the Prajnaparamita-sutras vve find, on the one hand, 
the idea of 4 Sarva-sunyata ’ as the negative explanation 
on the cosmic existence, while, on the other hand, we 
tthd there also the idea of 4 Dharma-svabhava-nityam ’ 
which is a positive explanation on cosmic existence! 
Therefore, Prajnaparamita-sutras stated thus : — 

44 Every existence (sarva-dharma) is all Sunyata. 
Therefore, there is nothing to recognize (asamjns), nothing 
to entreat (apranihitam), nothing to produce (aunpada)', 
nothing to decay (aniroda). Therefore, all existence is 
originally calm (svabhava-nirvana). Whether the 
Buddha come to this world or not, such a character of 
all existences (Dharma-laksana) is permanent.” ' 

The sense of 4 Svabhava-nirvana ’ some times has 
been put in the Prajnaparamita-sutras as * Dharma 
tathat-a ’ or 4 The real characteristic of existence,’ which 
has been termed by us as the positive side of the explana- 
tion. Be it noted, here, that the same has been fully 
brought out in the Upayakausalya-parivarta chapter of 
Suddharmapundarfka-sutra which is rightly regarded as 

1 Chinese tran&lntion of MahA| Aftpfframv hi - su fcm ; Hoang Bundle*, X, p, 60 «. 
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the record of a Complete* exposition of Buddha’s Infrospec- 
tional perception. Therejt is said :— • . . : ;; 

. hf, JP*rafSrarf«?r «SfcRri*m - 

• • •: ■ wfferfa wf^rarmfiT ^ faoarferit 1 

“ Knowing this, the Buddhas, the highest of men, 
shall reveal this single vehicle. They shall reveal the 
stability of the Dharma (existence;, its being subjected 
to fixed rules, its unshakable perpetuity in the world.” - 

Hence Nagarjuna : the great expounder of Mahayana 
Buddhism has touched these two aspects of the doctrine — 
negative and positive — in his system. By the same term 
‘ Sarva-s'unyata ’ he sometimes gives the negative aspect 
of his Ontological explanation, and in other place he 
brings out the positive side. 

In the beginning of Madhyamika-s'astra 3 as well as 
in Prajnaparamita-s'astra 4 he said : — 

•• Ko annihilation, no production, no destruction, no 
persistence, no unity, no plurality, no coming in, no 
going out.” 

In this Karika he has explained Ontological ideas from 
a negative point of view. But in his ‘ Dharma-dhatu- 
sastra ’ he has said 

“ Dharma-dliatu (universe) is originally pure and 
permanent .” 6 We also find the same expression in his 
Prajnaparamita-sastra : — 

1 Saddharinapandaiika-snfcra, Part I, p. 53. 

2 S. B. E., Vol. XXI, p. 53, Dr. Kern’s translai ion nf ‘ Dharma’ here, as ‘Law ’ 
is a mistake. 

Miidhjamika Vrtfci, Chap. I, Karika, I. 

1 Mah&prajfi&paramitfi-sSstra, Wang Bundle, Vol. I, p 88m 

? These eight kinds of negations originally occurred in * The sutra of the garland 
of the Bodhisattva’ (Yii Bundle, Voh I\ r , p. 33h, Chinese Tripifcaka). But NSgarjnna 
has used these in his Mdhyamika-sastra as well as in his PrajnSpSramitS-SSstra. 

0 Chang Bundle, Vol. XX, p. 67 b (see Nanjio’s catalogue, No. 1070). 
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“ Sarva dharma (ali existence) is original}' pure.” 1 
These are expressions of the positive point of view, I 
think, such positive idea of Nagarjuna undoubtedly 
originated from ‘ Vimala-eitta-svabhava,’ of the MahSsan- 
ghika school and ‘ Dharma-nirvana 5 or e Dharma-tathata,’ 
or 4 Dharma-svabhava-nityam 5 of Prajnaparamita-sutras 
and “ Dharma sthitim dharma niyamatam nitya stitham” 
of Saddharmapundarfka-sutra. 

If we go a little further and examine Mahavana- 
sraddhotpada-s'astra 2 of A svaghosa II, one of the most 
famous expounders of Mahayana doctrines flourishing in 
5th century A.D., we shall find that the ideas of ‘ Vimala- 
eitta-svabhava’ of Mahasanghikas and ‘ Svabhava-nityara ’ 
of Prajnaparamita have l)een clearly explained in 
a much more concrete form than that of Nagarjuna, 
He has established the existence of a universal mind from 
the existence of individual sentient minds. And that 
universal mind is the root or foundation of all existences 
in the world, either phenomenon or super-phenomenon, 
and it is also pure and permanent. We should remember, 
here, that this universal mind has been called by him as 
‘ Bhutatathata.’ So he said.: — 

What is Mahayana ? It is the soul of all sentient 
beings (sarva-sattva), that constitutes all things in the 
world, phenomenal aud super-phenomenal ; and through 
this soul we can disclose what the Mahayana signifies.” * 
Again, 

“What is meant by the soul as suchness (bhutatathata), 
is the oneness of the totality of things (dharma-dhatu), 

1 This passage lias been quoted from Prof. G. Cmada’s History of Indian 
Buddhism, p. 256 (in Japanese). 

* The original Sanskrit text has been lost. But we ha ye two Chinese versions j 
one is translated by Paramarfcha (553 A.D.) of the LiS6 dynasty (502—557 A.D.). 
Another is by Sik§§nanda (695— *700 A.D.) of the Than dynasty (618—907 A.D.). 
We have also two English translations of this work one by T. Suzuki, another by 
Rev. T, Richaud. 

3 Mr. T, Suzuki’s Awakening of Faith, p. 58. 
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the great all-including whole, the quintessence of the 
Doctrine. For the essential nature of the soul is uncreate 
and eternal. 

“All things, simply on account of our confused 
subjectivity (smrti), appear under the forms of individua- 
tion. If we could overcome our confused subjectivity, 
the signs of individuation would disappear, and there 
would be no trace of a world of [individual and isolated] 
objects. 

“ Therefore, all things in their fundamental nature are 
not nameable or explicable. They cannot be adequately 
expressed in any form of language. They are without 
the range of apperception. [They are universal.] They 
[things in their fundamental nature] have no signs of 
destination. [They are not particulars.] They possess 
absolute sameness (samata). [They are universals.] 
They are subject neither to transformation, nor to 
destruction. They are nothing but the one soul, for 
which euchness is another designation .” 1 
Again, 

There is another statement which exactly identified 
with 4 Yimala-citta ’ doctrine of Mahasanghika school 
as following : — 

“While the essence of mind is eternally clean and 
pure, the influence of ignorance makes possible the 
existence of a defiled mind. But in spite of the defiled 
mind, the mind [itself] is eternal, clear, pure, and not 
subject to transformation .” 2 

From the above quotation, it would not probably be 
wrong that Asvaghosa II’s doctrine of ‘ Bhutatathata 5 was 
also based upon the idea of e Yimala-citta-svabhava ’ of 
Mahasanghikas as well as 4 Svabhava-nityam ’ of 
Prajnaparamita and Saddhannapupdarika-sutras, just in 

1 Mr. T. Suzuki’s Awakening of Faith, p. 55-57« 

2 Mr. T. Suzuki’s Awakening of Faith, p. 79. 
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the same way as Nagarjuna did. Thus, we see that the 
positive side of the Ontological ideas of Mahayanism 
had been developed in a complete form from the time 
of Asvaghosa II. 

From the above discussion, we understand clearly how 
the doctrines of the Mahasaiighikas were connected 
with those of Mahavana sutras in both * negative ’’ and 
‘ positive ’ aspects. But here we should not forget one 
thing. In the above, I have quoted some typical passages 
from Prajnaparamita and Saddharmapundarlka-sutras 
among innumerable other Mahayaua sutras. This is 
because, these two Sutras are very important and 
representative among others, to present the Ontological 
perception of the Buddha on cosmic existences. Of these 
two, the latter one may be regarded as touching the vital 
and essential chord of Mahavana Buddhism. 

(b) The relation between the doctrine of Mahasaiighikas 
and that of Mahayaua m/ra-s regarding the 
Bndd h a - hay a concept > on . 

First of all, let us see, what is the Buddhalogv of 
Mahasaiighikas? If we look at the Xikaya-blieda- 
dharmamati-chakra-sastra {or I-pu-tsim-lun-lun) of 
Vasumitra, we come across, the following passages : — 

“The fundamental and common doctrines of the 
Mahasaiighika, the Ekavyavaharika. the Lokottaravada 
and the Kaukkutika schools : — The four schools unani- 
mously maintained that (1) The Blessed Buddhas are 
all superhuman (lokottara). (2) all Tathagatas have no 
worldly attributes (sasrava-dharmas). (3) The words 
of Tathagatas are all (about) the ‘ Turning of the Wheel 
of Law’ (Dharma-ehakrapravartana). (A) Buddha 
preaches all doctrines (dliarmas) with one utterance. 
(5) In the teachings of Bhagavau (Buddha) there is 
nothing that is not in accordance with the truth. 
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(6) The physical body (rupa-kaya) of Tathagata is ; , 
limitless. (7) The majestic powers of Tathagata also 
are limitless. (8) Lives of Buddhas, too are limitless. 
(9) Buddha Is never tired of enlightening living beings 
and awakening pure faith in them, etc.” 1 

The above quotation shows clearly that the conception 
of Mahasafighikas regarding the Buddha-kaya is quite 
different from that of Sthaviravadins, upholders of 
Original form of Buddhism, as well as of its offshoots 
Sarvastivadins who, we know, hold only Buddhalogy of 
Rupa-kaya (or historical Buddha). But, from Vasu- 
raitra’s statements quoted above, we easily observed that 
the idea of ‘ Dharma-kfiya Buddha ’ and ‘ Saiiihhoga- 
kaya Buddha ’ have already been manifested in the 
Mahasanghika schools. Besides Vasumitra’s work, the; 
Mahavastu, a book of Yinava of Lokottaravadin school ' 
of Mahasiighika, also embodies the same conception 
of Buddha-kaya. Professor L. De la Vallee Pouesin said 
in his learned article thus : — 

“ The ‘ Buddhalogy ’ of Mahavastu marks a stage 
between the conception of Buddha as a simple mortal 
(Little vehicle) and that of Buddha as a quasi-eternal 
god sending illusory images down to this world (Great- 
vehicle). The Buddha of the Mahavastu is a superman. 

I-Ie feels neither hunger nor thirst ; he lives in ignorance 
of carnal desires ; his wife remains a virgin. It is from 
consideration for humanity, in order to conform to the 
customs of the world (lokanuvartana), that lie behaves 
as a man, or that he gives to men the false impression 
that he is behaving as a man. In technical terms, he is 
lokottara, 4 superior to the world. 5 ” 2 

Next, let us look at the Avatamsaka-sutras, regarded y 
as one of the most important Mahayana sutras, and these 

i See Journal of Letters of Calcutta Uni Yersity, Tol. I, pp, 7-8. 

5 £. R, E., Vol. 8, p. 329. 
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originated, from my point of view, as early as the time of 
Prajnaparamita-sutras. These Sutras, as a whole, deal 
with Buddha’s Ontological perceptions just in the same 
light as other Mahayana sfltras do. But the special 
features of these are to indicate Buddha’s Introspectional 
perception on the Buddha-kaya and Human life more 
definitely than that of the cosmic existence. There we 
find the following passages regarding the Buddha- 
kaya : — 

“ Tathagata is all-prevailing in the Universe (Dharma 
Dhatu).” 1 

Again, 

“ Buddha-kaya is visible everywhere in ten 
directions.” 2 

Again, 

“ The Dharma-kaya of the Tathagata is extensive.” 3 
Again, 

tc Even single utterance of Tathagata is immeasure- 
ahle.”" 4 

Again, 

“ Even single utterance of the Tathagata is without 
measure.” 5 * 

Again, 

Buddha-kaya pervades all through the Dharraa-dhatu 
and it manifests itself before all human beings.” 15 

Again, 

I “One body of Buddha (Buddha-kaya) reveals nuraber- 
' less bodies.” 7 

1 Avatamsaka-sutra : Tien Bundle, Vol. I, p. 0 a of Chinese Tripitakn , 

2 Ibid : Tien Bundle, Vol, I, p. 6a. 

5 Ibid : Tien Bundle, Vol. I, p. 7b. 

* Ibid : Tien Bundle, Vol. I, pp. 8a and 15a. 

5 Ibid : Tien Bundle, Vol. I, p, 22a. 

; Ibid : Tien Bundle, Vol. I, p. 25h. 

7 Ibid : Tien Bundle, Yoh I, pp. 76a and 82a. 
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Again, 

“ The magnificent body of Tathagata prevails every- 
where in the Dharma-dhatu, therefore, without 
changing the seat he prevails in all places.” 1 

Again, 

“The Tathagata., the Supreme Perfect Enlightenment, 
is always staying in calm and immovable 
condition, yet he reveals himself everywhere in 
the world of ten directions .” 2 

Again, 

“ Any one willing to admire the limitless and wonderful 
body of the Tathagata, would not be able to do so 
even in the unlimited Kalpah .” 3 

Again, 

“ By one utterance (Buddha) preaches, innumerable 
teachings and at the same time by innumerable 
utterances (Buddha) preaches simple teaching.” 4 
Such conception of Buddhalogy is found everywhere 
throughout the whole Avatamsaka-sutra, and this 
Mahayanic conception of Buddhalogy fully developed as 
a last stage in the Tathagatayusapramana-parivarta of 
the Saddharmapundarika-sutra. Throughout the whole 
chapter Buddha tries to explain to men that he has not 
newly been a Buddha but was such through eternity ; so 
he said : — 

gfgfsggr wret swru w fassra i 

jjiht wm g gttwjf n 

iqgsmfw ww* ssupra* i 
* snfit gt gw v.mwf* «» 5 


» Tien Bundle, Vo5. I, p. 83a of Chinese Tripitaka. 


2 Tien Bundle, Tol. II, p. 10b. 

* Ibid, Vol I, p. m 

4 Ibid , Vol XI, p. 14a, 

* Sad dharm apuntla rl k a-s utra, Fart IV, p. 323, No. 1,2.3 
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“ 1. An inconceivable number of thousands of kotis 
of <eons, never to be measured, is it since I reached 
superior (or first) enlightenment and never ceased to 
teach the law. 

“ 2. I roused many Bodbisattvas and established them 
in Buddha-knowledge. I brought myriads of kotis of 
beings, endless, to full ripeness in many kotis of neons. 

“ 3. I show the place of extinction, I reveal to (all) 
beings a device to educate them, ableit I do not become 
extinct at the time, and in this very place continue 
preaching the law.” 1 

From a perusal of what is stated above we are 
surprised at the striking tone of identification between the 
Mahasanghlka school and Mai-ayanism regarding the 
conception of Buddhalogy. 

The so-called Three-kaya doctrine of Nagarjuna, 
Maitreyanatha, Asaihga, Vasubandhu and Asvaghosa II 
is mainly based upon the Avatamsaka-sutras and said 
chapter of Saddharmapundarika-sutra. 

Here, one thing we should bear in mind that among 
the Mahayana sutras, specially Avataihsaka sutras and 
said chapter of Saddharmapundarika-sutra were the only 
statements in which Buddha’s Introspectional perception 
regarding his ‘own personality’ as well as ‘human life’ 
are fully expressed. That is to say, there Buddha has 
explained his perception on the reality of human life (or 
the solution of the question ‘What is man?’) through his 
own Buddha-like personality which has no beginning, no 
end. 

To sum up : the doctrines of the Maliasanghika schools 
regarding the cosmic existence and Buddhalogy have 
been identified with that of Mahayanism on the same 
. conceptions. In other words, the doctrine of the Mahasaii- 
’ | ghikas on the cosmic existence has been identified with 

‘ S. B. E., XXI, p. 307. 


L. 
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that of the Prajnaparamita-sutras and the TJpayakausalya- 
parivarta of the Saddharnuipmjdarlka-sutra. And at 1 
the same time, the doctrine of the MahSsaAghikas on the 
Buddha-kaya has been identified with that of A vatamsaka- 
sutra and the Tathagatayusapramana-parivarta of the 
Saddharmapundarlka-sutra. 

Thus, from the internal investigation, it has been 
clearly shown that both the Mahasanghika doctrines and 
the doctrines of Mahavanism are identical. It can also 
be proved that Mahayana Buddhism is nothing but simply 
a developed form of the Mahasanghika doctrines. Prom 
my point of view, the Mahayana doctrines which have 
been manifested in Mahayana sutra forms, have been 
coined by the men of the Mahasanghika school. Because, 
those Mahayana sutras are, it can be said, the records of 
Buddha’s Introspectional perceptions. However, such 
perceptions could not assume form except through human 
agency, viz., advanced disciples or men like those of 
the Mahasanghika schools. Here a flood of light is thrown 
on the most important question. ‘ The origin of Mahayana 
Buddhism? l>ecause we have already seen that, from 
historical point of view, Mahayana Buddhism originated 
in the Mahasanghika doctrines, but from the doctrinal 
point of view, Mahayana doctrine originated in the 
Buddha’s perceptions. 

III. — (a) The relation between the idea of Buddha’s 
Introspectional perception and the doctrine of 
Mahayana sutras regarding the cosmic existence. 

Now, let us see what relation can be found between 
the idea of Buddha’s Ontological perception and the 
doctrines of Mahayana sutras regarding the cosmic 
existence, in order to make clear the point, that the 
doctrines of Mahayana sutras are nothing but only 
manifestation of Buddha’s Introspectional perception 
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regarding Ontology. And at the same time we shall 
■understand also that the Afahayana doctrines, as ideas, 
existed originally in Buddha’s Introspeetional perceptions 
since the time of his Enlightenment. 

The moment when Buddha attained the Enlighten- 
ment he obtained absolute truth. That very moment he 
understood also the external aspect of the world — the 
condition of this External world or c Saiiisara 5 — as well 
as the real condition of Internal world or real state of the 
world. Erorn that very moment, the man Siddhartha, 
the son of Suddhodana, became the Buddha. He was no 
more an ordinary man but the * Jina of all ’ (Sabbabibhu), 
the ‘ Knower of all ’ (Sabbavidu ). 1 He was no more the 
son of Suddhodana but the father of the whole world . 2 

The absolute truth which he obtained, was the truth 
of the ‘cosmic existence.’ Because, without the cosmic 
existence no truth can exist. Of it there are 
naturally two aspects : one is the truth on the 
‘external,’ another is ‘internal.’ So, there must he two 
aspects also in that absolute truth itself : one is the ‘truth 
on the external world,’ another is the ‘truth on the 
internal world.’ As soon as Buddha obtained that 
absolute truth, two kinds of perceptions on the two 
aspects of the said truth dawned upon him — the one 
the ‘ external aspect ’ according to me is Buddha’s Pheno- 
menological perception, while the other the ‘ internal 
aspect’ is Buddha’s Ontological perception. 

But, as a matter of fact, the time and the social 
circumstances in India at that time, allowed him to 


L 


1 Sabbabhibhu sabbavidu’, hamasmi, M. N., Vo!. I } pp. 171, 227 and A. N. IV, 
p. 23. 

2 “Bko, mhi sammSaambmldhp/MI; N., Vol. I, p. I7l j again, u ^ $rf*r4 

qfaret t ’S3 udtfa W.” (Saddharmapumlarika-Butra, Part I, p. 90). 

“ This triple world is my domain and those who in it are suffering from burning 
heat are my sons.” (S. B. E., XXI, p. 88.) 
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preach the doctrine oniy by his Phenomenological 
perception. Therefore, as I have already stated, he 
hesitated to reveal his Ontological perception to the mass. 
We know this also, that his Phenomenology had been 
preached in his lifetime through ‘ Four noble truths * 
and among them he has dealt chiefly and minutely with 
‘ Suffering 9 (duhkha) and ‘ Xts-cause ’ (duhkha-samudava). 
Again, in order to make clear the former, he laid special 
stress upon what we call ‘ Threefold-doctrine, 9 namely : 
' All is impermanent 5 (sarvarh-anityam), ‘ AH is 
suffering 9 (sarvam-dulikham), and ‘ All is without ego ’ 
(sarvam-anatmam). And as regards the latter he dwelt 
upon wliat is called ‘ Twelve-linked chain of causation ’ 
(dvadasa-pratitya-samutpada). The ‘path leading to 
its extinction ’ (Duhkha-nirodha-niarga) has also been 
pointed out by the enumeration of the ‘ Eightfold noble- 
path 9 but he did not try to explain ‘ Its suppression 5 
(duhkha-nirodha) or in other word ‘Nirvana 5 fully and 
well. 

Because, though it hears a negative sense, yet it 
suggests an Ontological idea. And if he tried to deal 
minutely with this point, just in the same way as he 
did with the other three points, he would have to explain 
fully his Jmtrospeetional perception on Ontology which, 
however, was not favourable to the time and social 
condition then existing. This is the reason, I think, 
why his explanation on the ‘ Nirvana ’ was very scanty. 
In a word, Buddha, in his lifetime, has only shown to 
people the ‘ way to salvation 5 hut not the real stage of 
salvation itself which he realised through his Introspec- 
tional perception. Of course, as a matter of fact, this * way 
to salvation 9 is the most important matter from religious 
standpoint. Because, without this, men can never 
realize themselves. And again, without such realization, 
they cannot obtain true perception and real salvation. 

7 
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Tills is fclie very reason wby Buddha’s movement 
is regarded as the most important one and the most 
excellent religious revolution India has ever seen. 
From my point of view, Buddha’s movemnt gave a new 
life and new light to India’s religious thought. Therefore, 
it is not wrong to hold that his movement was the real 
centre in the history of India’s religious and philosophical 
thought. However, from the point of Buddha’s Intros- 
pectional perception, this Phenomenological doctrine 
was only a means or expedient doctrine (upaya-dharma) 
bub not the reality itself. Here, a difficult question may 
arise: if Buddha’s original teachings or doctrines 
mainly dealt with the Phenomenological perception, how 
then can we understand his lutrospectional and Ontologi- 
cal doctrine upon the cosmic existence, etc. Of course, 
there is no positive and external statements regarding 
this point except a ratiocination. Therefore, if cosmic 
existences, from the point of view of Buddha’s Pheno- 
menological perception, aie ‘Impermanent,’ and ‘Suffer- 
ing,’ and ‘Without ego,’ then 1‘roin the Ontological point 
of view which is quite opposite of the former, they 
should he ‘ Permanent ’ ‘ Happy,’ and * With a great ego,’ 
— indicated throughout the Mahayana-mahapariuirvapa- 
sutra. 1 And the following statment of Saddharma- 
pnpdarika-sutra is the exact indication of Buddha’s 
Ontological perception on cosmic existence : 

wftsrram * ftarftrat \ n i 

1 There are i>vo kinds of UTahSpar in i r vSna-s Ft t ra s in the Chinese translation of 
the tripitaka; one deals with Buddha's parinirvantt, this may lie called HinayUmc 
Mah&parmirvana-sutra corresponding with the JJuhftparmibbana-sutra in Digha- 
XikSya of the Pali canon (see Nanjio’s catalogue, p. 136, No. 545 and p. 139, No. 
552), The other belongs to the SiahSySna sutra. Though its title is the same with 


i 


that of the Pali D, N. and Us manner of writing is also about the same, that is to 
say, the teachings have been imparted by Buddha just before his parinirvSna for 
future’s sake, yet the idea, contained in the Sutra m quite different from that of the 
Pali 1> ( H„ because, it deals with Buddha's Ontological perception on the cosmic 
/existence asst well as btitmtn life. p. 30, No, 114, etc,) . 

3 Saddharmapundarlka antra Part I, p. 53. 
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“ They shall reveal the stability of the Dharma, its 
being subjected to fixed rules, its unshakeahle perpetuity 
in the world,” 1 

In the Original form of Buddhism, there is no positive 
statement on such Ontological idea on cosmic existence 
as I have told before. However, we find references to 
such ideas in negative sense scattered throughout the 
Pali Nikayas which are regarded as embodying statements 
much akin to the Original Buddhism. 

In the Samyutta-Nikaya it has been stated : — 

“Yattha kho avuso na jayati na jiyati na miyati na 
cavati na uppajjati, naham tarn gamanena 
lokassa antaih nateyyam dattheyyam patteyya,n-ti 
vadamlti.” 2 

“ AYhere, friend, one does not get born, nor grow 
old, nor die, nor leave one sphere for another, nor get 
reborn : — that end of the world, 1 say, thou art not able 
by walking to come to know, nor to see, nor to arrive at.” 3 

In the Anguttara-Nikaya also we find the same 
statement as above. 4 
Again, in the Samyutta-Nikaya : — 

‘•'Yattha apo ca pathavl tejo vayo na gadhati, ato sara 
nivattanti. ettha vat-tarn na vattati, ettha namanca 
rupaiiea, asesam uparujjhatxti.” 5 

“AYhere the four elements that cleave, and stretch, 

And burn, and move no further footing find. 

Henee ebb the flooding tides ; here whirls no more. 

The whirlpool ; here to utter ending comes 
This compound thing of body and of mind.” 

■ S. B. E., Vol. XVJ, p. 53. 

2 S. N., 1’art J, p. 61 (S. X. 23.6). 

3 The Book of the Kindred Sayings hv Mrs. Rhys Davids, , Part I, p. 85. 

* A. N., Part, II, p. 48 (A. N. IV, 45). 

5 S. N., Part, i, p. 15 (1.3.7). 

6 The Book of the Kindred Sayings, Part l, p. 23. 

This passage, according to me, may be rendered thus As water, earth, fire and 
air have no firm footing, so do the tides ebb and flow (i.e. f have no firm footing), etc. 



96 


E. BLIMUBA 


Again, in the Udana 

“ Atthi bhikkhave tad ayatanam, yattha n’eva pathavl 
na apo na tejo na vayo na akasanancavatanam ... 
n’ayam loko na paraloko ubho candimasuriya, 
tad ah am bhikkhave n eva agatiiii vadarni na gatirix 
na thitirh na eutim na upapattim, appatittham 
appavattam anarammanam eva tarn, es’ ev’ ante 
dukkhassa’ti.” ! 

“ There is, O monks, a sphere where there is neither 
earth, nor water, nor heat, nor air, nor the endless 

atmosphere neither this world, nor another world, 

none of the .sun and the moon ; therefore, O monks, do 
I say that it is neither coming nor going, nor staying, 
nor sleeping, nor arising, but that it is unstable, 
unchanging, without any support . This, verily, is the end 
of suffering.” 5 

Again, in the same Udana : ~ - 

“Yattha apo ca pathavl vayo na gadhati, 
na tattha sukka jotanti, adiceo nappakasati, 
na tattha candima bliati, tamo tattha na vijjati, 
yadaca attanavedi muni monena bralimano, 
atha rupa arupa ca sukha dukkba pamuocatiti.” * 

“ Where water, earth, heat or air enters not, the stars 
do not gleam there, nor does the sun shine, nor the moon 
and darkness exists not. When the Brahmana becomes 
a sage by silent meditation and realises his own self, he 
becomes quit of form and formless-ness, of happiness and 
suffering .” 1 2 3 

Again, in the Dlgha-Nikaya 

“Vinhfianam anidassanam anantam sabhatopaham, 
Ettha apo ca pathavl tejo vayo na gadhati. 

1 TJcUE&a, VIII. I. 

* Translated hy my colleague Mr, Sail endra math Mitra, M.A. 

3 Udana, l, p. 9, * 
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Ettha dighanca rassanca anmii fchulam subhasubham, 
Ettha naraanea rOpanea asesam uparujjbati, 
Vinnanassa nirodheno etth’etam uparujjhatiti.” 1 

“ The intellect of Arahatship, the invisible, the endless 
accessible from every side : — 

‘There is it that earth, water, fire and wind, 

And long 1 and short, and fine and coarse. 

Pure and impure, no footing find 
Die out, leaving no truce behind. 

AYhen intellection ceases they all also cease. ’ 2 

Therefore, the sense of ‘ Nirvana ’ in the Original form 
of Buddhism is ‘ incomposite ’ (asankhala), ! unweakened ’ 
(ajajjara), ‘ stable ’ (dhuva), ‘ eternal ’ (amata). So, it 
should be ‘peaceful ' (kheina) as well as ‘calm’ (santa); 
then it must be ‘final’ (parayan.-i) and ‘true’ (sacca ). 3 
So, we should not think that. ‘ Nirvana ’ is extinction 
of something, but eternal reality of cosmic existence, 
which is really difficult for human language to express in 
the positive sense. Moreover, in the Phenomenological 

1 D. N., Vol I.. p. 223 (D. X. IX. KevaiMha). 

- Dialogues of ihe Buddha by- Rhys Davids, Part I.. pp. 413*484. 

It is very intoresring to state here that the i«1en of Buddha's Ontological perception 
in negative aspects on Nirvana, as stated above, corresponds exactly with that of 
some Upanishadas. In'- the Ka^ha. V,-i6, MundAka, II , z, IQ, and Svet&svatara, VI, 
14, the following passage is recorded - 

VnfrT, *T TO 

% ^ui ftsarcft differ, idtsTOfv: ? 

to mm firmer i” 

The idea as well as the mode of expression are exactly the same as noted above. 
In the Upanishadas this mode of expression indicates the stage of ‘absolute Brahman ’ 
while in Buddha’s point of view, it indicates the state of Nirvana. From a perusal 
of such identical expressions as we come across in both, we may hold that in a 
certain sense Buddha’s Ontological perception on the ‘ cosmic existence ’ as well as 
on ‘ human life ’ does not surpass the ideas of the Upanishads. But the difference 
between them is the different way of realization j that is to say, the way of realiza- 
tion of Upanishadas is philosophical, while Buddha’s way is a religious one. 

8 S> N., Part IV, pp. 369-373 (Asankhatam). 
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doctrine of Bnd.dha (original form of Buddhism), it 
was not his aim to deal with the positive aspect of 
Nirvana. This is why Buddha used simply the term 
Nirvana from the negative point of view. So it is said 
in the Udana : — 

“ No ee tarn bhikkhave abhavissa ajatam abhutam 
akatam asahkhatam nayiclha jatassa hhutassa katassa 
sahkhatassa nissaranaiii panfiayetha t ” 1 

“If, 0 monks, that were not unborn, non-existent, 
not made, not corn pounded, would not the dissolution 
of the existent, the made, the compounded be comprehen- 
sible ? 2 

Again, in the TCathavatthu : — 

“ Sahba-dhammanam tatimta asankhata, nibbanam 
taijam, lepam. saranaiii, paravanaih. accutam, amataiii 
nibbanam, asahkhatam.’' 3 

“Nibbana is the deliverance, the safety, the refuge, 
the highest path, the stability, the eternal cessation, the 
unfathomable. ’’ 

So, it can, unmistakably, he held that the sense of 
‘Nirvana 5 is consistent with the negative aspect of 
Buddha’s Ontological perception Mere we should bear 
in mind one thing which is of vital importance in 
understanding Buddha’s doctrines as well as Developed 
form of Buddhism — that whenever Ontological ideas are 
expressed in the negative way, it is always done by the 
denial of all phenomenological existence ; the casd of 
‘ Nirvana ’ here is also the same. Such expression is 
found not only in the Buddhism but also in Vedantism, 
wherein ‘ Nirguna Brahmana ■ has been expressed always 
in the negative by the term ‘ neti neti neti.’ Thus the 
Ontological aspect in the Original form of Buddhism is 

1 Udflna VI II, and lii-vutt&fca, 4I>. 

2 Translated by my <*oI]p«ffne T Mr. Snilondranath Mitra, M,A, 

* Kafchffvarrhn, Vol. IT. p. 5$0, 
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found always in the state of denying or annihilating 
phenomenological existence. So it is said in the 
Suttanta : — 

“ Ye te suttanta Tathagata hhasita gambhlra gambhl- 
rattha lokuttara sufinat tapafisamy u t ta, tesn hh annamanesu 
na sussissanti. na sotaiii odahissanti, na annacittam 
upatthapessanti, na ea te dhammam uggahetabbam pariva- 
punitabbam mannissanti .” 1 

“ Those suttantas uttered by the Tathagata, deep, deep 
in meaning, not of the world, dealing with the void, 
to these when uttered, they will not listen, they will not 
lend a ready ear, they will not bring to them an 

l understanding heart, they will not deem those doctrines 

i that which should be learnt by heart, that which should 

, be mastered .’' 3 

s So, it is not strange that in the time of Buddha, 

Nigrodha paribbajaka used to designate Buddha’s doctrine 
| by the term ‘ Sunnagaradrata-pnfia ’ or ‘ the perception in 

the wisdom of emptiness . 5 3 

Now we find that in the Prajnaparamita-stttras, such 
negative aspect of Buddha’s Ontological perception is 
clearly expressed. The idea of ‘ Sanskrit-sunyata,’ 

j c Asanskrita-sunyata 5 and • Atyarita-sunyata,’ embodied 

therein, is nothing but concrete explanation of Buddha’s 
j Ontological perception in the negative. This point has 

been clearly pointed out in the Madhyamika-sastra by 

j Nag&rjuna who was the systemizer of the sutra. thus:— 

wt ii ” 4 

“ The real state of dharma is like Nirvana, indescrib- 
able, incomprehensible, without birth or death, it is 

j > S. N, Part 11, p. 267. 

I r The Book of the Kindred, Savings 1 , H, p. 179. 

:i D. X., Vol. III. p, 3S. CJdumbaiikH SThoiiada suttanta* 

1 Madhyamika-sastra, chop- XV IT I, karika 7. 
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beyond the reach of thought or language for it is 
absolute.” 

The Prajfiaparamita -sutras themselves, as we know, 
deal with Buddha’s untological perception. This can 
be understood even from the meaning of the term 
‘ Prajfiaparamita.’ Etymologically, ! Prajfiaparamita ’ 
means the highest or the absolute wisdom of Buddha 
(which lie obtained under the Bodhi-tree). Of course 
Buddha’s perception has bearing on two aspects- — negative 
and positive— as has been referred to, many times, in 
the previous discussion. The ‘Sunyata’ idea of the 
Prajnaparamita is its negative aspect while the ; Dharma- 
tathata’ idea of it is the positive one . 1 However, the 
main treatment of the Prajnaparamita-sutras was 
concerned with the exposition of the negative aspect of 
Buddha’s Ontological perception. And the Madhyamika 
doctrine of NagSrjuna is the systematized doctrine of this 
negative idea. 

Now, it is clear enough from the above statements, 
that Buddha’s Ontological perception on the cosmic 
existence can be identified with the Mahayana doctrine 
or the Developed form of Buddhism in the negative 
aspect. Nay, we venture to go a step further and say 
that both the said ideas are not only identical but 
originally they were one and the same in the Buddha’s 
perception. 

Our next enquiry, then, is to find out the relation 
between Buddha’s Ontological perception and the doctrine 
of the Mahayana sutras so far as their positive aspect is 
concerned. 

1 The positive aspect of FrajiiaparamitS-sutras or Buddha’s Ontological perception 
has been clearly and fully expressed in concrete form in the Saddharmapundarika- 
sutra. The PrajfiSjnlramioI-surhns theinselvo* attempt to make us nnderstand the 
existence of the positive aspect of Buddha’s Ontological perception. While the 
SaddharmapxiBfJanlcu -sutra attempt* not only ro make us understand its existence 
but at the same time realize it in our life. 
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As we know from the above discussion, in the Original 
form of Buddhism, speaking generally, Buddha expressed 
his Ontological ideas in the negative. But occasionally, 
we came across even certain positive aspect of his 
Ontological idea in the Pali Nikayas. For example, in 
the Samyutta Nikaya : — 

Ekayano ayam maggo sattanam visuddhiya, sokapari- 
devanam samatikkamaya dukkbadomanassanam atthanga- 
maya nayassMhigamaya nibbanassa sacehikiriyaya ” 1 

“ There is the one way to this path which exists for 
the purification of beings, for the overcoming of grief and 
lamentation, for doing away with sorrow and dejection, 
for the attainment of the knowable and the realisation 
of Nibbana.” 3 ' ' : : A; A | ' 

Again, in the same Nikaya 

“ Jatipaceaya bhikkhave jaramaranam, uppada 

va Tathagatanam anuppada va Tathagatanam, theta va sa 
dhatu dhammatthitata dhammaniyamata idapaccayata, tarn 
Tathagato abhisambujjhati, abhisameti, abhisambujjhitva 
abhisametva acikkhati, deseti pannapeti, patthapeti 
vivarati vibhajati uttanlkaroti passatati caha .” 3 

“Conditioned by rebirth is decay and death 

whether, Brethren, there be an arising of Tathagatas, 
or whether there be no such arising, in each this nature 
of things just stands, this casual status, this casual 
orderliness, the relatedness of this to that. Concerning 
that the Tathagata is fully Enlightened, that he fully 
understands. Fully Enlightened, fully understanding he 
declares it, teaches it, reveals it, sets it forth, manifests, 
explains, makes it plain, saying ; Buddha ! Conditioned 
by this, that comes to be.” * - A'A 'A ■ 

» S. Part V, pp. 167, 185, and A. N., Ill, p. 814, 

2 Translated by my colleague, Mr. Sailendranath Mitra, M.A. 

» S. N., Part II, p. 25. * . -T 

* The Books of the Kindred Sayings, II, p. 21, : 

lib 8 : SH M M ; ;i ' 
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This idea is exactly the same with that of ‘ Dharma- 
tathata 5 as expressed throughout the Prajnaparamita- 
sutras, which reveals the expression of the positive aspect 
of the doctrine. We find, moreover, in one of the same 
sutras the following passage : — 

“Every existence (sarva-dharma) is ‘all sunyata.’ 
Therefore, there is nothing to recognize (asamjna), 
nothing to entreat (apramahitam), nothing to produce 
(anuppado), nothing to decay (anirodha). Therefore, all 
existence is originally calm (svabhava-nirvana). Whether 
the Buddha come to this world or not, such a character 
of all existences (Dharma-laksana) is permanent .” 1 

At the very sight of the above passage, we can 
understand how exactly the idea expressed in it 
corresponds to that of the above quoted Nikaya passages? 
However, the positive idea of the Ontological perception 
has been fully manifested in the Saddharmapundarlka- 
sutra. So the U payakausaly a-parivarta of the same sutra 
states : — 

“ wfati'Wcti % fswftre t ” 2 

“ The stability of the Dharma, its being subjected to 
fixed rule, its unshakable perpetuity in the world .” 3 

The idea expressed here is exactly the same as that of 
Samyutta-Nikaya and the Prajnaparamita passages, quoted 
above. But more complete expression of it is found in 
the Tathagatayuspramapa- parivarta in the Saddharma- 

puijdarlka-siitra : — 

1 Chinese translation of SIahSpraj»iXp3ratnita-siIti‘a, Hoang Bundle, Vol. X. p. 60, 

of Chinese Tripifcaka. ; : 

2 Saddharmapupdarika-sntra, Part I, p. 53. 
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s^rfsifsft ggR =?r faresrafe i 

B&T t MRT SfalfTf R%c[T || 

m * $ w f%Ttf SRT ^ ^fRW 51fflTO[ I ” 1 

“ When creatures behold this world and imagine that 
it is burning, even then my Buddha-field is teeming with 
gods and men. 

“ They dispose of manifold amusements, kotis of 
pleasure gardens, palaces, and aerial cars ; (this field) is 
embellished by hills of gems and by trees abounding 
with blossoms and fruits. 

“ And aloft gods are striking musical instruments and 
pouring a rain of Mandaras by which they are covering 
me, the disciples and other sages who are striving after 
enlightenment. 

“ So in my field here, everlasting ; but others fancy 
that it is burning .” 2 

Again, in the Mahayana Mahaparinirvana-sutras which 
are regarded as belonging to a later composition in 
consideration of the Saddharmapundarlka-sutra and 
Prajnaparamita-sutras, this positive Ontological perception 
of Buddha assumes concrete form in the terms ‘ Nitya ’ 
or permanent, ; sukha ’ or happy and ‘ lima ’ or Ego, as 
opposed to the terms ‘ Anitya ’ ‘Duhkha 5 and * Anatma’ 
of the Original form of Buddhism. 

Thus, the Buddha’s Ontological perception on cosmic 
existence has been proved clearly to bear a close identity 
with the doctrine of Mahayana sutras so far as positive 
sense is concerned. 

(b) The relation between the Buddha’s Ontological 
perception upon his own personality and Mahayana 
Bnddhalogy. : 

The Buddha’s Ontological perception on the cosmic 
existence and its relation with the doctrine of Mahayana 

1 Saddharmapundarika-sutra, pp. 324-5. 
s S, B. E„ Vol. XX1 S pp, 308-9. 
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sutras have been discussed above. Our duty now will be 
to see what relation can be found between Buddha’s 
Ontological perception on his e own personality ’ and 
Mahayana ‘ Buddhalogy.’ Before proceeding with the 
discussion, we should bear in mind, that from the 
Buddha’s standpoint, there is no Buddhalogy. For, 
so-called Buddhalogy pertains to Buddha’s personality 
itself. And his perception on his own personality 
turned out later on to be ‘ Buddhalogy ’ among his 
desciples. 

As we know from the scriptures, the culminating 
moment of his meditation is the moment of the solution 
of questions regarding the truth of reality and at the 
same time the moment of the attainment of the said 
truth is the moment of Buddha’s Enlightenment. At that 
very moment he obtained not only ontological perception 
upon cosmic existence, but at the same time he understood 
the real characteristic of his own personality. • hereupon, 
the man Siddhartha, the son of Suddhodana discovered 
himself no more as such, hut as father of all no more 
, as such ordinary human being but the ‘ Jina of all’ 
(sabbabbibhu), the : Knower of all ’ (sabbavidu). So it is 
said in the Suttanta : — ■ ; 

“ Sabbabbibhu sabbavidu’ham asmi. 

Sabbesu dhammesu anupalitto. 

Sabbanjaho tanhakkhave vimutte. 

Savaiiiabhinnaya kam uddiseyyam.” 1 

“lam the all-conqueror, the all-knower, I am free 
from all conditions, I have left all, and am emancipated 
through the destruction of desire. Having attained to 
supreme wisdom by my own self, whom shall I point out 
(as my teacher).” 
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This is because, at that very moment he himself found 
the truth, so it is said in the Mkaya : — 

“Dhammam hi so bhikkhu passati. 

Dhammam passanto mam passati.” 1 

“ One who understands the dhamma, also understands 
me and one who understands me, also understands 
dhamma.” 

The said absolute truth is eternal. Therefore, from 
the above quotation it is clear that as soon as Buddha 
discovered himself harmonized with Dharma or absolute 
truth, that very moment, through his Introspectional 
perception he realised for the first time, his own 
personality also to be eternal, having no beginning 
and no end (anadi-ananta). Over and above that 
perception he also, at that very moment, penetrated into 
the truth that he was originally possessed of Buddha-hood. 
The idea of the oneness of both Buddha and Dharma is 
the basis of the conception of ‘ Dharma-kaya Buddha ’ 
and the historical Buddha, thereby, becomes the! 
‘ Nirmana-kaya Buddha ’ and finally these two combined; 
together from what is called the ‘ Sambhoga-kaya 
Buddha. 5 

Regarding the Buddhalogy of Mahayanism we have 
already entered into a discussion where the relation 
between the Mahasanghika and Mahayana sutra 
conception upon the Buddha-kaya has been dealt with. 
So it is needless to re-state it fully here again. However, 
in order to make clear the point in issue a slight touch 
should be made. 

As we know, in the Mahasanghika Buddhalogy the 
‘ Tri-kaya 5 conception already existed in the bud and it 
began to bloom in the Avatamsaka- sutras and fully 
blossomed into flower in the Tathagatayuspramajja 

1 IfciYuifcaka, 92 (p, 91). 



106 R. KIMURA 

parivarta of Saddharm apundar ika- sutra . So it has been 
said here : — 

“ w mumm: srdfei i nwftrtrfwffit 

sufkiTRTRnsBWw fiwrei: fe<r. i 

sf^gre«T^3rf?t i” 1 

“ The Tathagata then, young men of good family, does 
what he has to do. The Tathagata who so long ago was 
perfectly Enlightened is unlimited in the duration of his 
life, he is everlasting. Without being extinct, the 
Tathagata makes a show of extinction, on behalf of those 
who have to be educated ,” 2 

Thus, we arrive at a clear identification between the 
Buddha’s perception on his own personality and Mahayana 
Buddhalogy. 

IV.' — Inter-relation among the Buddha’s Ontological 
perception and doctrines of the Makasahghikas 
as icell as of Mahayana sutras regarding human 
life and their points of agreement. 

In the previous sections II and III, we have dealt 
with the relation subsisting between the Buddha’s 
Ontological perception and the conception of Mahasan- 
ghika schools as well as that of Mahayana sutras regarding 
cosmic existence and Buddhalogy. And there we have 
also pointed out their agreement. 

In this section, we shall have to discuss the conception 
of the ‘human life’ as they exist in the Buddha’s 
Ontological perception, doctrines of Mahasanghika school 
as well as that of Mahayana sutras. 

The conception of ‘ human life ’ might have been 
explained in connection with the discussion of cosmic 
existence and Buddhalogy as noticed above. Because 


1 Saddharmapundarika-sutra. Part IV, pp. 318*819. 
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the ‘human life’ is one of cosmic existences and conception 
of the same had already been revealed in the Buddha’s 
Ontological perception through his personality as well as 
in Mahayana Buddhalogy. 

However, I kept silence on this point in cause of 
my previous discussions through fear of digressions. 
Therefore, I denote this special section in order to make 
the point clear. 

First of all, we should bear in mind that the conception 
of ‘ human life ’ is one of the most important problems in 
Buddhism. This is because every religion and philosophy 
owes their origin in the question of ‘ What is man ’ ? 
Though there are many other ultimate questions as such 
— What is the world ? What connection has the 
man with the world ? Why man is born in the world ? 
What is the instinct of man ? What is the destiny of 
man F Yet the question ‘ What is man ? ’ is the most 
important one, for all other questions have a principal 
bearing upon it; because had there been no men on earth, 
why then other question would arise ? So this question 
must be solved first, and with its solution, all other 
questions may be solved automatically. Therefore, it is 
no exaggeration to say that all the sages of India and 
other countries had been engaged in solving this question. 
Such was the case with Buddha also and his disciples. 
This is the reason why we attach much importance to this 
point. Moreover, the three problems regarding ‘ cosmic 
existence,’ ‘Buddhalogy’ and ‘human life’ are of vital 
importance among the early eighteen schools of Buddhism 
and those of Mahayana schools. And difference of 
opinions regarding these problems was the main cause 
of their separation. 

Let us see, first, what was Buddha’s Ontological 
perception on the ‘human life.’ As we know, at the 
moment of Buddha’s Enlightenment, he himself discovered 
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that he was no more an ordinary man but the Enlightened 
Buddha not onlv that, but at the same time he found his 
personality haying no beginning, no end and eren that he 
was originally Buddha. Such perception he obtained 
through the absolute truth. And again through this 
truth along with his Introspectional perception he also 
realised that all human lives too originally possessed 
Buddha-hood. If all human beings had not the germ of 
Buddha-hood, then it would have been quite impossible 
for human Siddhartha to attain Buddha-hood and there 
would also have been no way by which men could attain 
that Buddha-hood. The idea is like that of potatoes 
which can never produce rice md of rice which can never 
become potato. 

So, it has been stated in the Digha-Nikaya : — 

“ Buddho so Bhagava bodhaya dhammam deseti, 

Danto „ „ damathaya „ „ 

Santo „ „ samathaya „ „ 

Tinno „ „ taranaya „ „ 

Parinibbuto „ parinibbanaya „ „ 1 * 

“Enlightened is the Exalted One; he teaches the 
religion of Enlightenment. Self-mastered is the Exalted 
One ; he teaches the religion of Self-mastery. Calm is 
the Enlightened One ; he teaches the religion of Calm. 
Saved is the Enlightened One; he teaches the religion 
of Salvation. At peace is the Enlightened One ; he 
teaches the religion of Peace .” 3 

If human beings had not possessed the germ of the 
Enlightenment, then what was the necessity of Buddha 
to preach Enlightenment for them. Therefore, from 
the above statement, it can be held beyond doubt that 
the conception on the ‘ human life ’ in the Buddha’s 

1 D. N., Vol. 55 (udumbarika). 

9 Dialogues of the Buddha, Part 3, pp. 49-50. 
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Ontological perception was that of human beings 
possessing originally Buddha-hood. More concrete form 
of the same idea can be found in the Samyutta-Nikaya 
“Tec’ abbhatlta sambuddha ye ca Buddha anagata, 
yo c’ etarahi sambuddho bahunnam sokanasano. 

Sab be saddhammagaruno vihamsu viharanti ca. 

Atho pi viharissanti, esa Buddhana dhammata.” 1 

“ Those perfectly Awakened Ones that are past, the 
Enlightened Ones that have not been, and he that has 
become perfectly Awakened now, the dispeller of the 
misery of the many, all these preceptors of the Good Law 
existed, do exist and will exist — this is the nature of the 
Buddhas .’ 5 2 

This statement indicates clearly that through the 
absolute truth, some realized their Buddha-hood in the 
past, some realize it in the present, while others will 
realize it in future, thus showing that they were 
originally possessed of the germ of Buddha-hood. Erom 
the standpoint of the absolute truth, every one can be- 
Buddha. 

Next, let us see what is the conception of the 
Mahasanghika school on the ‘ human life.’ In the Nikaya- 
bheda-dharmamati-chakra-sastra (or I-pu-tsum-lun-lun) 
bv Yasumitra.* It is stated : — 

“ The nature of mind (of being) originally was pure 
(vimala), but it has been encumbered by suffering which 
did not exist originally, therefore, the mind became 
impure.” 4 

This statement shows clearly that the original 
Mahasanghikas, the Ekavyavaharika, the Lokottaravada 

1 S. N. 56. 24 (Park V, p. 403). The same expression we find in the 
Praj figpSramita -sutra, p. 396, Bibliotheca Indica Edition. 

3 Translated by my colleague Mr. Sailenclranath Mitra, M.A. 

5 He is Vasumitra IX and contemporary of King Kanishka II (about 140 A.D.). 

* Toyo Daigaku Edition. Tokyo, p. 91. 

9 
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and the Kaukkautika schools held that all individual 
beings originally were possessed of e pure mind.’ The 
‘ pure mind 5 here signifies what is called * Buddha- 
sabliiiva ’ of the Mahayana B sddhism ; that is to say all 
human lives originally possessed the ‘ nature of Buddha/ 
This idea is clearly expressed in the Mahayana- 
avataiiisaka-sutra where if is said : — 

'* The mind (universal mind), Buddha and human 
life are one and the same.” 1 

Therefore, this Mahasahghika conception, more or 
less, indicates Buddha’s Ontological perception on the 
* human life ’ : and speaking generally, the conception of 
Mahasanghika can be identified with that of Buddha’s 
perception regarding the problem at hand. 

Lastly, let us see what is the conception of Mahayana 
Sutra on the same point. Regarding this, the Mahayana 
sutras, the Avatarhsaka and Saddkarmapupdarlka-sutras, 
are specially important. 

The very statement “ the mind (universal mind) 
Buddha and the human life are one and the same,” 
is the very expression of Avataiiisaka-sutra on the idea. 
Again, throughout the same Sutras, we find such concep- 
tion that all human lives unite with ‘ Dkarma-kaya,’ that 
is to say, human lives exist within the * Dharma-kaya- 
Buddha.’ Therefore, it is not wrong to hold that in these 
Sutras Buddha’s Ontological perception on human lives 
has been manifested more clearly than the doctrines of 
'Mahasanghika schools. But concrete form of this 
conception can he found only in Saddharmapuijdarlka- 
sutra. It has been said there ; — 

* 1^1 SRftf cf W3T- 

1 .’Tien Bundle. Tol 7, p. 57 B, of Chinese Tripijaia., 
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sfar sawS i wutf asrurat 

#3T 'TORT I I ctSTTW^?® ^RTm Ytfl flf'fflxT 

?ranw€tsf^^^ifit OTrerer i ^m»rci- 

^mfa^sftg^fSrcr’ tor! w^si^nKWSfst ^igr 

i ?WRcreT^w5fHRfem^% ifafit t?‘ ’awri ?ran- 

^S'PpPSRnafff ^ |” 1 

“ This, O Sariputra, is the sole object, the sole aim, 
the sole purpose of his appearance in the world. Such 
then, Sariputra, is the sole object, the sole aim, the lofty 
object, the lofty aim of the Tathagata. And it is 
achieved by the Tathagata. For, Sariputra, I do show' 
all creatures the sight of Tathagata- knowledge ; I do 
open the eyes of creatures for the sight of Tathagata- 
knowledge, Sariputra; I do firmly establish the teaching 
of Tathagata-knowledge, Sariputra ; I do lead the teaching 
of Tathagata-knowledge on the right part .” 2 

In the above statement, the conception of Mahavana 
Buddhism on the * human life 5 reached its highest zenith 
and here again Buddha’s Ontological perception on the 
same point has been fully revealed. If all human lives 
had not possessed ‘ the nature of Buddha ’ as well as 
* Buddha-hood ’ originally, then how could the Buddha, 
as stated in the Sutra, show, open, establish, and lead to 
the * Buddha-knowledge.’ Through the expression of this 
statement we therefore, come to know definitely that all 
human lives originally possessed ‘Buddha’s nature 5 as 
well as the germ of ‘ Buddha-hood.’ Thus, Buddha’s 
conception, the conception of Mahasanghika school and 
the conception of Mahavana sutras on the ‘ human life 5 
has been shown to be nearly related. 

To sum up : in above three sections (II, III and IY), 
we have, after lengthy discussion, shown clearly a close 


1 Saddharmapundarlka-sufcra, Part I, p. 40. 
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relation among the Buddha’s Ontological perception and 
the doctrines of Mahasanghika school as well as that of 
Mahayana sutras on the three points (i.e., on cosmic 
existence, Buddhalogy, and human life). And at the 
same time we hare found out their doctrinal identification 
also. That is to say, Buddha’s Introspectional and 
Ontological preception on the said three points, showing 
a close relation with the conception of Mahasanghika 
school and the doctrine of Mahayana sutras on the 
same points. 

We can now arrive at a conclusion by holding that 
Buddha’s Introspectional and Ontological perception 
transformed into the form of Mahayana sutras and it 
manifested in the Mahayana doctrines by the men of 
Mahasanghika school and their lineage. And at the same 
time we understand this also that such Mahayana sutras as 
existed before the time of Nagarjuna were compiled by 
Mahasafighikas. Hence it will not be going far away from 
historical truth to hold that, man of Mahasanghika schools 
were 5 forefather of the Mahay anist.’ 

At the end of this section, I would like to remind you 
one important feature in the Mahayana sutras. Among 
the many Mahayana sutras, Prajnaparamita, Avatamsaka 
and Saddharmapupdarlka and the like are the most 
important as well as representative in character. Among 
them Prajnaparamita-shtras mainly reveal Buddha’s 
Introspectional and Ontological perception on the cosmic 
existence, while Avtamsaka-sutras mainly dwell upon 
Buddha’s Introspectional and Ontological perception 
upon Buddha’s own personality as well as human life. 
And lastly, both the conception of cosmic existences and 
Buddha’s own personality as well as human lives has been 
again manifested fully and in concrete form, in the 
Saddharmapundarlka-sutra. This is the reason, I think, 
why this Sutra has been regarded as the heart of whole 
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Mahayana Sutras by the founders of various sects of the 
Buddhism in China and Japan from the ancient time. 


In Charts* 


Buddha’s perception 


(On the cosmic 
existence) 


(On his own personality 
and human life) 


Manifested in the 
Praj haparamita-sutras 


Manifested in the 
Avatamsaka-sutras 


Both fully dealt with in the 
S ad d h armapun darlka-siitra 



CHAPTER III. 


Why did the men of the Mahasahghika schools coin 
and use the terms Mahay ana and Hmayana ? 

Let us now turn our attention to the main discussion. 
The terms ‘ Mahayana 9 and * Hinayana,’ as I have told 
you, in the previous section, could not be of Hinayana 
origin, but were undoubtedly coined and used by the 
Mahay ftnists. In the previous section, I have also 
discussed that the men of Mahasahghika schools, were fore- 
fathers of the Mahayanists, and Mahayana doctrines were 
made manifested and their Sutras were formed by them. 
This being so, we may hold that the terms ‘ Mahayana 5 
and 4 Hlnay5na ’ were for the first time coined and used 
by the Mahasanghikas. Hence the question necessarily 
arises, for what reason the men of Mahasahghika school 
coined and used those terms ? The reason is not far to 
seek. I may at once point out, that the conflict between 
the Sthaviravadins and the Mahasanghikas as regarding 
the superiority of their doctrines led to the coinage of 
these terms. 

According to the Southern as well as Northern records 
of Buddhism, it was the historical event, that even in the 
Buddha’s lifetime, disciples of the Buddha held different 
opinions on Buddha’s doctrine and in consequence a 
great conflict arose among themselves. 1 But at that 
time the conflict was limited to individuals only, It was 
for the first time, in the history of Indian Buddhism, 
that different opinions of different parties and different 
schools were afloat at the Yaisall Council, known in the 

1 About this point, X have fully discussed in my * History of early Buddhist 
Schools* in the Sir Asutosh Mookerjee Silver Jubilee Volumes, Vol. Ill, Fart II. 
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Buddhist history of India as the Second Council. And 
why these different parties and different schools came to 
the arena of Buddhism, will be all clear to us, if we 
understand the characteristics of both the schools. That 
is to say, the Mahasanghika party was liberal and 
advanced, while the Sthavira party was conservative, 
who loyally stuck to the Original Buddhism preached by 
Buddha in general. Hence, their doctrines on the ‘cosmic 
existence ’ and ‘ Buddhalogy,’ etc., must naturally be 
different. Consequently, they had always a conflict of 
opinion. The Mahasafighikas did not rest satisfied with the 
Phenomenological aspect of Buddha’s doctrine preached 
in general, but wanted to rightly manifest Buddha’s Intros- 
peetional and Ontological perception upon the ‘ cosmic 
existence,’ ‘ Buddhalogy,’ as well as ‘ human life.’ Such 
being the case, the conflict of the parties went on and 
at last, just one hundred years after Buddha’s Parinirvapa, 
actual separation was made at the Council of Vaisall on 
the questions (i) ‘ The ten different points ’ of Vinaya 
and (ii) ‘ Bhadra’s five points ’ of doctrine . 1 * * 

Owing to their conflict in Vaisall, the Sthaviras ex- 
communicated the Mahasafighikas, on the ground of 
their introducing heretical views into the Buddha’s 

1 According to the statements of the Southern school of Buddhism, 4 the ten 

points 1 of the Vinaya were only the cause of that separation between the Sthaviras 
and Mahasafighikas. But Northern records man tain that ‘the five points of Bhadra’ 
were only the cause of that separation (Chinese records on the other hand state 
* Mah&deva’g five points ’ instead of * Bhadra’s five points ’ but to me this is an error). 

1 hold both to be real causes, because, their opinions must be differentiated on the 

4 Vinaya ’ as well as on the * doctrine.* However, different schools state the cause 
according to their point of view. As to the reason of this, I would like to say that 

Sthaviras of Southern school belong to the lineage of the Vinaya- Bhanaka, while j 
the Northern school of the Sthaviras belong to that of Sutra-BhSnaka. Therefore, to 
the former, the Vinaya is essential, so far as the teachings of Buddda are concerned 
so they mantained the ‘ ten points 5 of Vinaya as the only cause. While to the latter, 
the Sutra is essential, so they maintained the ‘five points’ of Bhadra as its only 
cause. About this point I have discussed fully in my ‘ History of Early Buddhist j 
. Schools/ , 
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doctrine. Not only that much, but Sthaviras even called 
them by the bad epithet 4 Adharma-vadin 5 (holder of the 
heretical doctrine) and 4 Papa-bhiksu ’ (sinful monk ). 1 
After the time of Vaisall, Mahasanghika school was getting 
into power and popularity among the Buddhist communities. 
But it pained them much to have had such epithets like 
4 Adharma-vadin ’ and ‘ Papa-bhiksu . 1 Henceforward, 
they harboured much rage upon Sthaviras, and began to 
search for such a term as could display the superiority 
of their own doctrine, on the one hand, and disparage the 
doctrine of their opponent, on the other. Many 
terms were invented by them, but none suited their 
purpose. After great exertion, they at last coined the 
terms ‘ Hinayana 5 and ‘ Mahayana,’ the former, they 
thought to be the fit epithet for their opponents Sthaviras, 
as serving their purpose, while the latter, conveying a 
sense of superiority, they reserved for themselves. 

Thus, the terms 4 Mahayana ’ and 4 Hinayana ’ came 
into being. 

1 Dipavamsa. p, 36. Just the same expression we find in the MahayibSsS-sisfcra 
of SarvSstivadins (see Shou Bundle, Vol. 4, pp. 98-98, of Chinese Tripitaka). 
Regarding this point we hare a very interesting statement in the Mahayana Finaya. 
We find there, many times, that M If any one call Mahay anist by the term 
f Adharma-vadin/ then it will be the greatest sin.” From this, it is evident that 
MahSySnisfcs were sometimes called by the term * Adharma-vadin ’ by the 
Hinay&nisfcs. 


CHAPTER IV. 

Sow the Mahasaiiffliikas found out or coined the 
terms Mahayana and Hlnayana ? ■ 

The terms ' Mahayana 5 and * Hlnayana ’ are not met 
with in the Pali Nikayas nor in the Chinese translation of 
Buddhist A gam as which are regarded as the most trust- 
worthy of all extant records of the original form of Bud- 
dhism. But these terms, on the contrary, have been used 
several times in Mahayana Sutras as well as Sastras, as I 
have already noted in the introduction. And I have also 
discussed in the previous section that these terms were 
coined and used by the men of Mahasanghika school. 
Here one thing, we should bear in mind, that every word 
has more or less, its history at its back. Therefore, such 
terms like ‘ Mahayana 5 and ‘ Hlnayana ’ did not come 
into use all on a sudden ; they must have passed through 
a series of previous historical stages. As I have already 
said, the Mahasanghikas, before they could finally coin 
these terms, had to come across a good deal of similar 
other terms. So, our first duty is to find out the terms 
they used before the coinage of the terms ‘ Mahayana’ 
and ‘ Hlnayana.’ Then we should see how they found out 
and which one was first used and which was next. 

If we look at Mahayana Sutras like Prajnaparamita, 
Avatamsaka and Saddharmapundarlka-sutras which are 
regarded as the earliest existing ones among Mahayana 
Sutras before the time of Nagarjuna, we find several 
terms like ‘ Ekayana,’ 1 ‘ Agrayana,’ 3 ‘ Anuttaravana,’ 3 

1 See under the explanation of the term * Ekayana.’ 

2 Saddharmapundarika-sutra, Part T, p. 61, Bibliotheca Buddhica .Edition, and 
TPeti Bundle, Yol. 5, p. 26a, of Chinese Tripipaka. 

TPen Bundle, Yol. 9, p. 12a, Yol. 10, p. la, Yah 10, p. 48a, of Chinese Tiipitaka 
and Kama pundanka- sutra, p. 67, (B. T, S. Edition, Calcutta). 

10 
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‘ Uttamayana,’ 1 4 Paramayana ’ (Prathamayana or Srestha- 
yana), 2 4 B od h isattvayan a, ’ 3 and 4 Buddhayana,’ as 
synonymous with the term ‘ Mahayana.’ Among the 
terms c Ekayana,’ ‘ Buddhayana 5 4 and * Bodhisattvayana ’ 
have been used more frequently than the other terms, 
and when the term 4 Ekayana ’ was used in the place 
where Buddha’s Ontological ideas have been expressed 
or in the place of the term 4 Mahayana,’ then the 
corresponding terms 4 Dviyana ’ or 4 Triyana ’ were used 
in the place where Buddha’s Phenomenological ideas 
have been expressed or in the place of the term Hlnavana. 
Bor example, in the Saddharmapmjdarika-sutra it is stated 
thus : — 

“m f% firfaf f% 

I ” 3 ' 

44 There is, indeed, but one vehicle ; there is no second, 
nor a third, anywhere in the world.’’ 3 

The same statement occurs many times in the same 
Sutra. 7 And the terms 4 Anuttarayana,’ 4 Prathamayana,’ 
‘Agrayana,’ 4 Paramayana ’ and ‘Uttamayana’ are 
nothing but the synonyms of the term 4 Ekayana.’ 
Similarly, when the terms 4 Buddhayana ’ or 4 Bodhisattva- 
yana ’ were used in the place where Buddha’s Ontological 
ideas have been expressed or in the place of the term 
Mahayana, then the terms 4 Arhatyana,’ 4 Sravakayana ’ 
were used in the place where Buddha’s Phenomenological 
ideas have been expressed or in the place of the term 
4 Hinayana.’ We see also that the term 4 Ekayana,’ 

1 Lalita Vistara, p. 142 (J. li. A. S., p. 34, 1900). 

2 J. 11. A. S. } p. 33, 1900. 

3 See under the explanation of the term < Bodhisattvayana.’ 

* See under the explanation of the term * Buddhayana.* 

4 Fart I, p. 46, of Bibliotheca Edition. 

* S. B. E., Vol. XXI, p. 46* 

* Part I, pp. 48*49, pp. 76, 79, 8a, Part 11, pp, 13a, 189. 
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though sometimes indicates the same idea as expressed 
by the term ‘ Buddhayana,’ it mainly occurs where 
Buddha’s Ontological ideas on ‘ cosmic existence’ are dealt 
with. On the contrary where Buddha’s Ontological 
ideas on the ‘ human life ’ are mainly dealt with, the terms 
‘ Buddhayana ’ and Bodhisattyayana are used. But the 
term ‘Mahayana 5 was indicative of Buddha’s Ontological 
perception on both ‘ cosmic existence ’ and ‘human life’ ; 
that is say, this term indicates the sense both of 
‘ Ekayana ’ and * Buddhayana ’ or ‘ Bodhisattyayana.’ 
Here we should bear in mind that the term ‘ Mahayana’ 
as well as ‘ Hinayana ’ which occur in early Mahayana 
Sutras like Prajnaparamita and Saddharmapunclarlka were 
not yet used in the sense of comparison as we find them j 
in the later Mahayana Sutras and Sastras which came to 
being about the time of Nagarjuna. Eor example, in the 
Saddharmapundarlka-sutra, we find the term ‘ Hinayana ’ 
only twice 1 and in the Chinese translation of Pafica- 
vimsati-sahasrika-Prajnaparamita-sutra we find the term 
once only 2 but there the term was not used to serve the 
purpose of comparison. But in the Chinese translation 
of Suvikrantavikrami-paripriecha of Mahaprajnaparamita 3 4 
and Mahayana-parinirvana-sutras ‘ which are regarded as 
later composition, we find several times the terms 
‘ Mahayana ’ and ‘ Hinayana ’ used in the sense of 
comparison. Now it is clear that the terms ‘ Mahayana ’ | 
and ‘ Hinayana’ came into existence later than the terms { 
‘ Ekayana ’ and ‘ Buddhayana ’ or Bodhisattyayana, etc. ; 

In my opinion, these terms were in vogue in the 
time of Nagarjuna. 

1 Part T, p. 60, and Part 2, p. 147. 

- Yfich Bundle, Yol. 5, p. 43a of Chinese Tripitaka. 

3 Yuch Bundle, Yol. 8, pp. 67 1 and 68a. 

4 These sutras are included in the In Bundle, Yols. 5-9, where these terms have 
been used many times. 
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Oar next enquiry then, is to find out the priority of 
3se different terms that came into use before the 
mage of the terms ‘Mahavana’ and ‘ Hluayana.’ 
e terms ‘ Ekayana,’ ‘ Anuttaravana,’ ‘ Vinavayana,’ 
rahmayama 5 and c Dhammayana,’ occur both in the 
U Nikayas and the Chinese translations of the four 
■amas. Eor example in the Samyutta Nikaya it has 
m stated : — 


“ JEkayano'yam maggo sattanam visuddhiya .” 1 
“ This is the only path, the only course, that exists 
the purification of the beings, 
ain in the same Sutta : — 

“ Imass 5 eva kho etam Ananda ariyass’ atthahgikassa 
maggassa adhivacanam Brahmayanamiti pi 


dhammayanamiU pi anuttara-sahgamavijaya iti 
\\ pi. 552 

“ O Ananda, the synonym of this Noble Eightfold 
Path is Brahmayana, Dhammayana and Tran- 
scendental Victory. 5 ’ 

ain, in the same Sutta : — 

“ Etad attaniyam bhutam, Bmhmayanmn anuttaram, 
Niyyanti dhira lokamaha, annadatthu jay am 
jayanti .” 8 AAA; A;; 

'■ “This is reflected in self, this’ is transcendental 
Brahmayana ; 4 the wise are led out of the world 
(by means of this yana) ; victory is sure and 
certain. 




f m V, pp. 167-168, 185, and A. N., Vol. HI. p. 314. 

I. X., Part V, p. 5. 

3. N., Part V, p. 6. 

S"assa sadd a ca pafi5Sha;|dlianmia yufecs sadil dhuram |jhfcr Isa mano yottaipij 

Qio ailaparikkhSrojiJhSnabkho cakkaviriyoijupekkha dhiira-sam5dhii|anicohS 

avihim s 5||vireko yassa 8vudham||titikkhS dharomasainn«ho!|yogak. 
tya Tattatij] (S. N„ Part V, p. 6). 
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In the Chinese translation of Samyuktagama-sutra, 
we find the following passage corresponding exactly to 
the First Pali passage quoted above thus : — 

“ Here is the one Path, the only course that (JEkayana 
marga) exists for the purification of all human beings.” 1 
Again, in the same Agama we meet with another passage 

which corresponds to the aforesaid Third Pali 
quotation, . thus : — 

“ 0 Ananda ! Saddharma Vinayayma, Devayana, 
BraJmaydna can conquer of the army of the 
suffering. Listen to me and think of my words, 
what I am going to say to you, O Ananda ! what 
is that thing which has been called by the terms 
Saddharma Vinayayana, Devayana and Brahma- 
yand those which can conquer the army of the 
suffering P That is nothing but the ‘ Eightfold 
noble margas.” - 

Thus, we find the terms ‘ Ekayana ’ and ‘Anuttara- 
vana,’ etc., from the Pali Nikayas as well as from the 
Chinese translation of the four Agamas. And we should 
also remember that the terms ‘Ekayana’ and ‘Anuttara-’ 
yana’ are met with in the Mahayana sutras. So these 
terms are common to both the Original form of Buddhism 
and the Developed form of Buddhism. The connotation 
of the terms, however, is different in different forms of 
Buddhism. That is to say, in the Original form of 
Buddhism, it indicates only the * Atthangika-magga ’ (the 
Eightfold noble path) or the ‘ Majjhima — patipada’ (the 
middle path). While in the Mahayana Sutras it indicates 
Buddha’s Ontological perception both on * cosmic 
existence ’ and on c human life.’ For example, in the 

1 Sheii Bundle, Vol. 3, p. 11a, p. 14a, p. 15ft of Chinese Tripitaka. 

* Shen Bundle, Vol. 3, p, 64a of Chinese Tripitaka. 
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S add h arm apundar ika - sutra it is stated thus : — . 

“ ^ vnwnRif ftarfsnien i ft? ^^pht: i 

’srcn ^ st t^fsr s«nfsr f^Rt vrfwfa 11” 

i 

m g ?tr f? ^ ^sr vrsrarRBi « ” 1 

And so do I reveal all those laws that are ever holy 
and correct from the very first. And the son of Buddha 
who has completed his course shall once be a Jina. 

It is but my skilfulness which prompts me to manifest 
three vehicles ; for there is but one vehicle and one 
track ; there is also but one instruction by the leaders.* 
Again, in the same Sutra : — 

“■feffRsT f? Wl ^ STfRcft RWftR WN IWHsTO I 
fafccSf pTT f^Ff^TWT ¥f% 3 rs?R?f »” a 

“ The line of the law forms an unbroken continuity 
and the nature of its properties is always manifest. 
Knowing this, the Buddhas, the highest of men, shall 
reveal this single vehicle.” * 

The above quotation shows that the term ‘ Ekayana ’ 
indicates Buddha’s perception on cosmic existence. 

Again, in the same Sutra ; — 

SRSTTW WRT 

i Tftpr wtsr tifkm i ” 3 

“Sariputra, by means of one sole Vehicle, to wit, the 
Buddha- vehicle, Sariputra, do I teach creatures the law ; 
there is no second Vehicle nor a third.” 

Above quotation shows the term ‘ Ekayana ’ points 
to Buddha’s perception on { Human life.’ 

* SaddharmapnricJarika-sutra, Part I, p. 4S. 

3 S. B. E., Vol. xxr, p. 48. 

3 SacWharmapun^arika-sStra, Part r, p. 53. 

* s. B. E., Vol. xxr, p. 53. 

“ Saddharmapuadarlka-sutra, Part I, pp. 40, 42, 44, 

° S. B. JJ., Vol. XXI, pp. 40, 41, 43. 
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The same expression we find in the Prajnaparamita- 
sutras. 1 

This being the case, it became quite evident that the 
term * Ekayana ’ or ‘ Anuttarayana,’ etc., were used by 
Buddha’s immediate disciples. Not only that, but it may 
not be wrong to observe that such terms were used even 
in the lifetime of Buddha himself. 

(1) The term Ekayana. 

Our problem here is to discuss how Mahasanghikas 
appropriated the term ‘ Ekayana ’ for their own use. 
From what has been discussed above, we can easily 
imagine and come to the conclusion that as soon as the 
Mahasanghikas were excommunicated by Sthaviras 
with such disparaging epithets as * Adharma-vadin ’ and 
‘ Papa-bliiksu,’ they began to seek for such a term 
whereby they could display the superiority of their own 
doctrine and disparage that of their opponents. But 
they could not find any other suitable term than 
the term Ekayana.’ They found it in the Original 
teachings of Buddha which were common to all of his 
disciples and followers at that time. They applied it to 
their own doctrine ; that is to say, they used it parti- 
cularly for the indication of Buddha’s Ontological 
perception on both ‘ cosmic existence ’ and ‘ human life.’ 
And they thought it to be the most suitable term to 
distinguish themselves from their opponents so far as 
doctrinal superiority is concerned. On the other hand 
they called the Sthaviras by the name of ‘Dviyana* 


1 “ wn t” 

(Asfcasahasrika-prajnap3-ramita-sufcra } p, 422, of Bibliotheca Indica Edition, 

Again in the same Sutra : — 


it” (The same Sutra, p. 139,) 


m r . kimuea 

with a view to indicate their inferiority. But it appears 
to me that some time afterwards the Mahasanghikas get 
themselves puzzled over the term ‘ Ekayana ’ as being 
common to both parties, indicating on one hand Buddha’s 
Ontological perception from their point of view, while 
expressing the idea of 4 Eight-fold noble path 5 of the 
Original Buddhism as well as of the Sthaviras on the 
other hand. Therefore, they came to realise that the 
term was not so suitable as they first thought it to be. 
Hence, the Mahasanghikas once more began to search 
for another appropriate one. This time they invented 
the term 4 Buddhayana ’ or 4 Bodhisattvayana.’ 

( 2 ) The terms Buddhatjcma and Bodhisattvayana. 

In the Pali Nikaya and the Chinese translation of 
jthe four Agamas, we find the terms 4 Ekayana,’ etc., but 
no mention has been made therein of the term of 
4 Buddhayana 5 and 4 Bodhisattvayana’; while throughout 
the Mahayana Sutras particularly in the earlier ones, 
these terms are several times met with. So we can at 
once hold that as soon as the Mahasanghikas found 
that the term 4 Ekayana ’ did not suit their purpose, 
they, after searching for a more appropriate one coined 
the terms 4 Buddhayana ’ . and 4 Bodhisattvayana.’ It 
would in this connection not he improper to say that the 
term 4 Ekayana’ was discovered at first and such terms 
as 4 Buddhayana ’ and 4 Bodhisattvaytlna ’ were invented 
next, while the 4 Mahayana ’ was the last term that they 
could adopt and apply for themselves. The terms 
4 Buddhayana’ and Bodhisattvayana ’ which they preferred 
to 4 Ekayana ’ were invented and applied by them to 
indicate the superiority of their doctrines, or in other 
words, they applied these terms to indicate Buddha’s 
Ontological perceptions, calling at the same time the 
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doctrines of the Stbaviras by the terms ‘ Arhatvana ’ 

‘ Sravakayana ’ indicative of their inferiority. For 
example, the Saddharmapunclarika-sutra states thus : — 

i ” 1 

“ The best and the most excellent vehicle in the whole 
of the threefold world is the Buddha-vehicle magnified 
by the Sugatas .” 2 3 * 
Again, in the same Sutra : — 

“qstffarf suffer <fM«K?ro3n»it i” s 

“ I do lead the teaching of Tathagata-knowledge or 
the right path, Sariputra. By means of one sole vehicle 
to wit, the Buddha-vehicle, Sariputra, do I teach creatures 
the law.” 1 

The same statements are found about six times in the 
same chapter in the same Sutra . 5 We also come across 
the same expressions mentioned several times in the 
Prajnaparamita and Avatamsaka-sutras. Here we should 
bear in mind that of the terms e Buddhayana ’ and 
£ Bodhisattvayana,’ the former has been used more 
frequently than the latter. The latter again has been used 
as being synonymous of the former in the Mahay ana 
Sutras. For example,, in the Astasahasrika-prajfiaparamita 
sutra : — 

W0$%w.\\ ,,e 

“There is only one vehicle vis., Buddhayana, or 
Bodhisattvayana., as has been pointed out by venerable 
Subhuti ” 

1 Saddharmapundarika-sutra, Part T, p. 11, 

5 S. B. E.,Vo1. XXI, p. 11. 

3 Saddharmapundarika-sutra, Part I, p. 40. 

‘ S. B. E., Vol. XXI, p. 40. 

» P. k., Part I, pp. 41, 49, 43, -44, etc. ; . 

" P. 319, Bibliotheca Indioa Edition. 


11 
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Again, the identical expressions occur several times in 
the Chinese translation of Prajnaparamita-sutras and in 
Avatamsaka- sutra, etc . 1 Let us discuss a little further 
as to the relation of these two terms. The term 
* Bodhisattvayana 5 indicates a vehicle by which all 
human beings can attain Bodhisattva-hood, while the 
term ‘ Buddhavana 5 indicates a vehicle by which all 
human beings can attain Buddha-hood. We should also 
know that the Bodhisattva-hood is the previous stage of 
a Buddha or one who is on the way of attaining perfect 
knowledge ; while the Buddha-hood the highest stage 
of the former or one who has already attained the Perfect 
Knowledge. Therefore, properly speaking Bodhisattva 
and Buddha do not much differ from each other, the only 
difference being as regards the stage of Perfection. So 
the terms £ Buddhayana ’ and ‘ Bodhisattvayana,’ though 
they go by different namings, yet express the same idea 
as it were. Regarding this we find a nice example in 
the Chinese translation of the Paneavinsati-sahasrika- 
j Prajnaparamita-sutra. Where c Bodhisattvayana ’ has 
been termed £ Bodhisattva-Buddhayana .’ 2 We also find 
a nice explanation of Kagarjuna in his Prajnaparamita- 
sastra : — 

“ The question is, whether this vehicle (y ana) is the. 
dharma of Buddha or the dharma of Bodhisattva.” The 
answer is: — This is the dharma of Bodhisattva... and this 
vehicle possessed the great power and can at once obtain 
Buddha-hood .” 3 Here our question is how then the 
Mahasanghikas could invent these terms and why did 
. they rest satisfied with them ? In answer, I should like 
to say that the Mahasanghikas thought that such terms 

1 Yuch Bundle, Yol. 9, p. 105, Yol. 3, p. 246, 42a, 5 la, VoL 4, p. 14«, p. 43 a 
and Tien Bundle. Yol. 6, p. 45a, of Chinese Tripitaka. 

2 Yfieh. Bundle, Yol; 2, p. 106, 

8 Wang Bundle, Yol. 3, p. 52 a. 
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can only be used to indicate an important aspect of 
Buddha’s Introspectional perception. In other words, 
these terms they thought, were clearly indicative of 
Buddha’s Ontological perception on ‘ human life,’ i.e., the 
realization of the highest life having no beginning and 
no end which Siddhartha discovered himself as soon as 
he attained to the Buddha-hood. Again, through his 
experience and perception he understood that all human 
beings originally possess the ‘ nature of Buddha ’ 
(Buddha-svabhava) or ‘the mind of Buddha’ (Buddha- 
citta). Nay, he understood not only this much but also 
that all human beings were originally possessed of 
Bodhisattva-hood and Buddha-hood having no beginning 
and no end. Therefore, he tried to make men realise 
the highest life which he himself attained. Why Buddha 
made such exertion is clearly expressed in the following 
statement of Saddharmapundarika-sutra : 

“efutag snftpr »r?Tsar Ttwim- 

^ isr si?iN wnd i srf^ ctwi- 

«KP5?l. I 

crarmwt ™ i 

S Vj 

fgf^fwrr ^cqssrif I W 

fafoTi ^ri cpsrm^t 

i wt*it 

i” 1 

“ For, Sariputra, it is for a sole object, a sole aim, verily 
a lofty object, a lofty aim that the Buddha, the Tatha- 
gata, etc., appears in the world. And what is that sole 
object, that sole aim, that lofty object, that lofty aim of 
the Buddha, the Tathagata, etc., appearing in the world ? 
To show all ci’eatures the sight of Tcithagata-knowledge 

1 Sadclharmapundaiika-sutra, Part I, p. 40. 
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does the Buddha, the Tathagata, etc., appear in the 
world ; to open the eyes of creatures for the sight of 
Tathagata-k no wledge does the Buddha, the Tathagata, 
etc., appear in the world. This, 0 Sariputra, is the sole 
object, the sole aim, the sole purpose of his appearance 
in the world. Such then, Sariputra, is the sole object, 
the sole aim, the lofty object, the lofty aim of the 
Tathagata. A nd it is achieved by the Tathagata. For, 
Sariputra, I do show all creatures the sight of Tathagata- 
knowledge ; I do open the eyes of creatures for the sight 
of Tathagata-knowledge, Sariputra ; I do firmly establish 
the teaching of Tathagata-knowledge, Sariputra ; I do 
lead the teaching of Tathagata-knowledge on the right 
path, Sariputra.” 1 

The men of the Makasanghika school having 
realized this profound Ontological perception of Buddha 
on ‘human life 5 established at first the idea of 
1 Vimala-citta 5 which is one of the important features 
of their doctrine. Furthermore, through the idea of 
‘ Yimala-chitta 5 along with the primitive Bodhisattva 
conception they established the idea of Buddhalogy 
which afterwards became the Tri-kaya doctrine in the 
Mahay ana Buddhism. And thereby they invented the 
terms ‘ Buddkayana 5 and ‘ Bodhisttvavana 5 which to 
them, were quite suitable and independent ones. 

Here a historical investigation as to the invention 
of the terms by the Mahasahghika is necessary. 

A historical study of the terms Buddkayana and 
Bodhisaltvayana. ' 

The idea of Bodhisattva was not entirely absent 
in the primitive Buddhism. But, in the primitive 
Buddhism, the Bodhisattva conception dealt mainly with 
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the former life of Sakyamuni Buddha and sometimes with 
that of a particular Buddha of the past or the future. 

The Cariya-pitaka 1 . which is acknowledged as the 
fifteenth hook of the Khuddhaka-nikaya, contains thirty- 
four short Jataka stories in verse, in which a brief 
account of Buddha’s meritorious 2 * 4 action during his 
Bodhisattva cariya has been given, while the Cano- 
nical books of the Jatakas consisting only of verses 
generally give an elaborate account of his meritorious 
deeds during his Bodhisattva cariya.*'. This much is 
certain that Cariya-pitaka is a simplified or reduced form 
of the canonical Jataka stories. Hence it can possibly 
be said that the idea of Bodhisattva in primitive sense 
must have existed at a time when those Jatakas came 
into being. Of course, the Cariya-pitaka might have 
existed at a comparatively later time as has already been 
pointed out by Dr. Rhys Davids. But in my opinion it 
must be a Post-Asokan production. That the said 
canonical Jataka book in verses which according to 
Dr. Rhys Davids was at least older than the Council 
of Vaisali, is admissible. 

From the discovery of Dr. Rhys Davids, we came 
to learn that Suttanta Jatakas 1 as he calls them, are 

1 There is one Sutra in the translation of the Chinese Tripitaka entitled 
Satp5ramita-saniiiputa-sutra translated by Khari-San-hwm of the Wo dynasty, 
222 A.D. in 8 fasciculi (see Nanjio’s catalogue, p. 47, No, 143). This Sutra is 
exactly of the same type as the Cariya-pitaka. Prof. Gr. Ono, who possessed vast 
knowledge of Buddhist arts, said in his ‘ Buddhist Art’ (in Japanese) that many of 
the Jataka stories illustrated by bas-reliefs on the Bharhut Stupa are identical with 
the JtTtaka stories stated in this Sutra, And he has already identified some of them. 

- Dr. Rhys Davids’s Buddhist India, p. 176, and Buddhist Birth Stories, p. lixu 

:i The Jataka book containing 550 stories is a quite later production. And it has 
been said that it was written probably in the fifth century A.D. in Ceylon by 
an unknown author. And this is a commentaiy on the said canonical Jataka books. 
Therefore, its full title should be ‘ the commentary on the Jatakas’ (see Buddhist 
India of Dr, Rhys Davids, p. 207). 

4 Those Jatakas based on the Suttnta of Digha, Majjhima *&nd Samihyutfcat 
as well as Vinaya are called Suttanta Jataka ( see Buddhist India, p, 195). 
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older specimens of the canonical Jatakas. He has also 
pointed out one of the most important matters as to the 
historical study of Jataka cult in his Buddhist India. 
Regarding this he has said that stories are told in the 
older documents, and the hero is expressly identified 
with the Buddha in a previous birth, for instance ; 
Ghatikara (M. 2.53) ; Maha-govinda (D. 2.220) ; Pacetana’s 
wheelwright (A I, III); and Maha-vijaya’s (D.l. 143), 
were called Jatakas, even before the Jataka books grew 
up, though they were not included in the Jataka 
collection. 1 
Again, 

“ There is a very ancient division found already in the 
Nikayas, 2 of Buddhist literature into nine classes. One 
A of these is ‘ Jatakam 5 that is to say, Jatakas. And this 
must refer to such episodes in previously existing hooks. 
It cannot refer to Jataka book now included in the canon, 
for that -was not yet in existence.’’ 

The two types of Jatakas pointed out by Dr. Rhys 
Davids which represent the earlier stages in the develop- 
ment of Jataka stories, do not contain the Bodhisattva 
idea embodied in the canonical Jataka books which are, 
therefore; of later growth. 

Dlpavamsa, 3 in connection with the separation of the 
Mahasanghikas from the Sthaviras at Vais'ali, incidentally 
refers to ‘Jataka’ as one of the existing Buddhist 
scriptures. The Jataka here, according to me, refers to 
nothing but the canonical Jataka collection containing 
only the verses. Dlpavamsa which cannot be placed 
prior to the fourth century A.I)., seems to bear but a 
poor evidence of the events of seven centuries before. 

1 Buddhist India, p. 196. 

1 Majjhima. 133; Angnttara. 2.7, 103, 108, pp. 43, 178; Vinaya, 3.8 (see 
also Buddhist Birth Stories, p, Ixii). 

3 V, 35. 
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But, after all it is the best we have, as it is acknowledged 
to have been based on earlier sources; and according to 
Ceylonese tradition, it is at least a reliable evidence that 
a book called the Jataka existed at the time of Vaisall 
Council, 1 386 B.C. There is yet further evidence 
confirming the Dlpavams'a tradition; the Buddhist 
scriptures are sometimes spoken of as consisting of nine 
different divisions or sorts of texts (anganl) of which the 
seventh is the Jataka (or the Jataka collection). This 
division of the sacred book is mentioned not only in the 
Dipavanisa, but in Sumafigala-vilasini and Anguttara- 
nikaya (one of the later work included in the Pali 
pitaka), 2 as well as in the Saddharmapundarika-sutra. 3 

Regarding this point, we have the most important 
and highly interesting evidence in the Archaeological 
researches. In the carvings on the railings round the 
relic shrine of Sanchi, Amaravati and particularly oft 
Bharhut, many of the Buddhist Jatakas have been 
illustrated. And almost all of the illustrated Jatakas v 
are indicative of Bodhisattva cariya. Thus from the 
above statements, it becomes clear that the canonical 
Jataka stories, as we call them, existed already in the 
third century B.C. And the Jataka cult was prevalent 
among the common people at the time. 

Again, as these Jatakas represent the Bodhisattva 
idea of the former life of the Sakyamuni Buddha, the • 
presumption, therefore, is that the primitive Bodhisattva 
idea already existed at the time of Yaisall Council, held 
one hundred years after Buddha’s Mahaparinirvana. 
On this point, i.e., the then existing Bodhisattva idea, 

I venture to go a little farther from internal point 
of view. 

1 Buddhist Birth Stories, p, Iviii. 

2 Buddhist Birth Stories, by Dr. Ehys Davids, p. Ixii. 

5 Saddharmapundarika-sutra, Fart I, p. 45. 
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As I have discussed many times in previous chapters, 
one of the most important causes of separation of the 
Mahasanghikas from the Sthaviras at the Council of 
Yaisali was the doctrinal differentiation and the 
conception regarding the Buddha’s great personality (or 
Buddhalogy) became one important aspect of their 
doctrines at that time. Such doctrines must, therefore, 
have come into being, after Buddha’s Parinirvana. The 
primitive Bodhisattva-idea was the starting point of their 
Buddhalogy. The said separation of the parties in the 
Yaisali Council was a real fact. As it is a fundamental 
truth that the cause must precede the fact, it must be 
admitted that their separation, was due to some causes 
which in one way or the other, point to difference of 
of opinions between the two parties regarding the 
Buddhalogy. And such conception of the Buddhalogy 
originated with the deep emotional feeling of the most 
faithful and devoted followers of Buddha, out of their 
reverence towards the personality of their great master 
after his Mahaparinirvana. The primitive idea of 
Bodhisattva is, as I have said, the first lead of then- 
emotional feeling for the master. No one doubts that 
almost all of Buddha’s disciples and followers had deep 
regard for or faith upon him. Therefore, the primitive 
Bodhisattva idea was common to all of them. But 
different opinions gradually grew up among them to give 
rise to different Buddhalogies, in consequence whereof 
they were, divided into different parties. Therefore, the 
primitive idea of Bodhisattva came into being long before 
the Yaisali Council. 

In my opinion, during the period covering the 
Second and the Third Council (*.<?., 386-232 B.C.), the 
original Mahasanghika school, through the primitive 
Bodhisattva idea, as well as their realisation of Buddha’s 
Introspectional perception on human life, began to 
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hold such an advanced Buddhalogy as we get in the 

statement of Vasumitra’s treatise. They, thereby, held, 

“ Every human being is Bodhisattva ” and “ Every 

human being possessed Buddhahood.” In this way, they 

gradually transformed themselves into Mahayanists 

and their doctrine into Mahayana Buddhism. Bide bv 

‘ *■ 

side with such movement, as aforesaid, they coined 
the terms ‘ Bodhisattvayana ’ and f Buddhayana.’ The 
following discussion will make the point more clear. 

If we look at the Cariya-pitaka, as well as the Jataka 
proper we will find the 4 Ten perfections ’ (dasaparamita 
or (dasaparamita-bhumi) which Gotama Buddha bad to 
acquire during his previous births as Bodhisattva. 

They are : — 

(1) Generosity (dana) ; (2) Good conduct (sila) ; (3) 
Renunciation (nekkhamma) ; (4) Wisdom (panna) ; (5) 
Eirmness (viriya) ; (6) Patience (khanti) ; (7) Truth 
(sacca) ; (8) Resolution (adhitthana) ; (9) Kindness 

(metta) ; (10) Equanimity (upekkha). 1 

Without these Ten perfections, past, present and 
future Buddha, could not, cannot and will not, obtain 
Buddhahood. Again, if we look at the Mahayana Sutras 2 
we will meet with the ‘ Ten virtues of perfection ’ (das'a- 
paramita) which are : — 

(1) The Virtue of charity (dana); (2) the Virtue of 
good conduct (sila) ; (3) the Virtue of patience (ksanti) ; 
(4) the Virtue of firmness (virya) ; (5) the Virtue of 
meditation (dhyana) ; (6) the Virtue of wisdom (prajna) ; 
(7) the Virtue of skilfulness (upaya) ; (8) the Virtue of 

1 Buddhist Birth Stories, p, Uii. See also Pali Dictionary by Childers, pp. 334-335. 
See also Nidfina-Katha, VV. 125-120. And this also find in the Y i moksam Srga -sastra 
composed by Upatisya or Sari put ra, translated by Saftghapala, A.D. 505 of the Liaii 
Dynasty A.D. 502-557 in 12 fasciculi; 12 chapter. (Ch’ang Bundle, Vol. 3, p. 53a 
Chinese Trip! taka). 

2 Snvitrftntavikrami-paripriccba in PrajOSparamita-sutras, etc. 

1 ^^ 



]34 R. KIM LIRA 

determined will (pranidhana) ; (9) the Virtue of strength 
(bala) ; (10) the Virtue of knowledge (jnana). 

The formation of the above Ten-paramitas of Maha- 
yana ' Sutra is almost identical with the Ten-paramitas of 
the Cariya-pitaka of the Original form of Buddhism. 
And the difference between these two is that the former 
deals with religious practices, leading to perfection for 
the self only, while the latter is for the self, as well as 
for others. This is the essential point of difference 
between the Original form of Buddhism (or Illnayana) 
and the Developed form of Buddhism (or Mahay ana). 

One chapter in Chinese translation of the Avatariisaka- 
sutras, entitled * Das'abhumi-sutra,’ 1 deals with the 
explanation of ‘ Dasa-bhumi ’ or Ten-stages of Bodhi- 
sattva’s religious practices which are as follow ; — 

(1) The delighted stage (pramudita-bhunu) ; (2) The 
purified stage (vimala-bhumi) ; (3) The illuminated stage 
(prabhakarl) ; (4) The inflamed stage (arcismati) ; (5) 
the invincible stage (sudurjaya) ; (6) The stage in the 
direction of (abhimukhi) ; (7) The far advanced stage 
(durangama) ; (8) The immovable stage (acalil) ; (9) The 
stage of good intelligence (sadhumatl) ; (10) The stage of 
clouds of dharma (dharmamegha). 2 

These Ten Bodhisattva stages do not represent the 
stages of religious practices of the former lines of Sakya- 
muni Buddha, but of all human beings, who exercise 

1 It seems that this chapter of the Aratamsaka-sutra has been regarded as very 
important among the ancient M&hffyfintsfca in India, ns well as in China. In India, 
this has been used independently of the A vatamsaka-su tras and for this reason, I 
think, in Nepal this has been counted as one of * Niue d bar mas, ’ see S. B. 
Yol. XXI, p. 1. It has been said that there were four or five commentaries on this ; 
however, at present we have only two of them, one is the * Dasahhumi-vibhilga-stSstra ’ 
by NagSrjuna, while the other is the 1 Dasabhumi-sutra-sastra ’ by Vasnbandhu. It 
i« also very interesting to note here, that there was one Buddhist sect in China 
entitled * Bhumi-s&stra sect’ before the Sui and the Than Dynasty. This sect was 
established upon the doctrine of this Sutra and those sastras. 

s See Appendix. 
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Mahayanic religious practices. Because, from the 
Mahayanic point of view, every human being is Bodhi- 
sattva. The description of the Ten-stages of Bodhisattva 
in the Dasabhumi chapter of the Avatamsaka-sutras 
is much complicated and highly advanced in every 
respect. And such form came into existence at a much 
later time. However, if we study a bit carefully the 
original form of these Tern stages, we will easily arrive 
at the conclusion that these stages were originally 
formed on the basis of the ‘ Ten perfect virtues ’ 
(dasa-paramita). Or, to be more precise, it may 
be said that the Dasa-bhumis are nothing but the 
systematized form of the Das'a-paramita. This might be the 
reason, why in the very statement of Dasa-bhumi chapter 
of Avatamsaka-sutra, Buddha preached these Ten-stages 
of Bodhisattva along with the Dasa-paramitas : — 

1. In the Joyful stage (pramudita), Bodhisattva should 
practise mainly the virtue of charity (dana-paramTta). 

2. In the Immaculate stage (vimala), Bodhisattvas 
have to practise mainly the virtue of morality (^ila-para- 
mita). 

3. In the Shining stage (prabhakarl), Bodhisattvas 
have to practise chiefly the virtue of patience 
(ksanti-paramifa) . 

4. In the Radiant stage (archismati), Bodhisattvas have 
to practise chiefly the virtue of energy (virya-paramita). 

5. In the Invincible stage (sudurjaya), Bodhisattvas 
have to practise chiefly the virtue of trances (dhyana- 
paramita). 

6. In the Turned-towards stage (abhimukhi), Bodhi- 
sattvas have to practise mainly the virtue of wisdom 
{ Pra j na-parami t a) . 

7. In the Par-going stage (durangama), Bodhisattvas 

have to practise mainly the virtue of the means 
(upayakausala-paramita). ■ • 
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8. In the Immovable stage (aeala), Eodhisattvas 
have to practise chiefly the virtue of resolves (pranidhana- 
paramita). 

9. In the Good Knowledge stage (sadhumatl), 
Eodhisattvas chiefly practise the virtue of strength 
(bala-paramita) 

10. In the stage of cloud of the dharnra (dharma- 
megha), Eodhisattvas have to practise chiefly the virtue 
of knowledge (Jnana-paramita). 

Regarding this point, we And a very interesting and 
important statement in the Madhyamikavatara of 
/ Chandrakxrti. There Chandrakirti 1 established an 
intimate connection between the ‘ bhumis ’ and the 
‘ paramitas ’ in following way 3 : — 

(1) The joyful stage (pramudita) is the domain of 
the Virtue of charity (dana). 

(2) The Immaculate stage (vimala) is the domain of 
the Virtue of morality (si la). 

(3) The shining stage (prabluikarl) is the domain of 
the Virtue of four trances (dhyana). 

(&) The Radiant stage (archismatl) is the domain of 
the Virtue of energy (Virya). 

(5) The Inviucibie stage (sudurjaya) is the domain of 
the Virtue of patience (ksanti). 

(6) The stage of Turned-towards (abhimukhi) is the 
domain of the Virtue of wisdom (prajfia). 

(7) The Ear-going stage (durahgama) is the domain 
of the Virtue of means (upayakaus'ala). 

(8) The Immovable stage (aeala) is the domain of the 
Virtue of resolves (prank! liana). 

(9) The stage of good knowledge (sadhumatl) is the 
domain of the Virtue of strength (bala). 

* He is one of the great teachers of Mudhyamika school in Oth century A. 1). 

3 Full statement has been recapitulated by Prof. L. de la Yallee Paussin in 
B. E., Yob 2, p, 748, 1 have extracted this statement from there. 
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(10) The stage of ‘cloud of law’ (dharmamegha) is 
the domain of the Virtue of knowledge (jnana). 

If we compare this statement with that of the 
Dasabhumi chapter of Avatamsaka-sutra we shall under- 
stand at once that the intimate connection shown by 
Chandrakirt! is quite proper and is, no doubt, the result 
of this careful study of the Dasabhumi chapter of the 
Avatamsaka-sutra. Again, regarding this point, we 
should not overlook an important account of the 
Mahavastu which has been regarded as a Vinaya book of 
the Lokot tara vadin of Mahasanghika schools. There we 
come across the description of the Ten stages (dasabhumi), 
quite independent from those of the Dasabhumi chapter 
of the Avatamsaka-sutra. Those Ten stages are : — 
(1) The stage difficult to attain (duraroha) ; (2) The stage 
of fastening (bad dhamana) ; (3) The stage adorned with 
flowers (pushpama.jj.dita) ; (4) The attractive stage (rueira); 
(5) The stage of expansion of heart (cittavistara); (6) The 
stage where one possessed lovely body (rupavati); (7) The 
stage difficult to conquer (durjaya) ; (8) The stage of the 
ascertainment of birth (janmanidesa) ; (9) The stage of 
installation as crown-prince (yauvaraja) ; (10) The stage 
of coronation (abhisheka). 1 

Both the names and characteristics 2 of each stage are 
quite independent of those of Dasabhumi chapter of 
Avatamsaka-sutra. However, this seems to be the most 
primitive form of the Ten-stages of Bodhisattva as we 

1 Full description lias been given by Senart in his introduction of Le Mahavastu, 
p. xxvii, and Mahavastu itself, Yol. I, p. 73 ff. See also Nepalese Buddhist literature 
by Dr. B. Mitra, p. 116. 

2 The Dasabhumi or the Ten-stages in the career of the Bodhisattva in the 
Mahavastu are only for the particular persons who are already predicted by a 
Buddha as would-be Buddhas. And there, these Ten-stages have been explained by 
a reference to the history of Sakyanumi Buddha, While those Ten-stages in the 
Dasabhumi chapter of Avatamsaka-sutra are not only for the particular persons but 
for every human being carrying Mahavanic religious practices, 
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find in the Buddhist literatures. The Ten-stages (das'a- 
bhumi) of Avatamsaka-sutras, as I have said before, 
are the systematized forms of the Ten- perfect virtues 
(dasaparamita) viewed with reference to their internal 
characteristics. However, formation of these Ten-stages, 
we may believe, depends on the Dasabhumi of the 
Mahavastu. Concerning this point I am very glad to 
find that the same opinion is expressed by Prof. L. de la 
Yallde Poussin in his learned article on the ‘ Mahayana.’ 1 

The foregoing discussions enable us to say that there 
was an inseparable connection between the Dasaparamita 
of the Original form of Buddhism and that of the 
Developed Buddhism, and between the Ten-stages (dasa- 
bhumi) of Avatamsaka-sutra and the Ten-perfect virtues 
(dasaparamita) as well as the Ten-stages (dasabhumi) of 
the Mahavastu. Therefore, from historical point of view 
the Mahay an ic Dasabhumi of the Bodhisattva came into 
being through the Mahayanie Dasaparamita as well as 
the Dasabhumi of Mahavastu, and was moreover, 
connected with the * Vimala-citta ’ doctrine of the 
Mahasanghika school. That is to say, adepts of the 
Mahasanghika school penetrated into Buddha’s Introspect 
tionaland Ontological perceptions, but not being satisfied 
with the Dasabhumi of Mahavastu, as not being common 
to all people, at last formed the Dasabhumi of the 
Avatamsaka, accessible to all, having the said threefold 
foundations, for its bases. 

According to the ‘ I-pu-tsun-lun-lim 5 of Vasumitra, 
the doctrine that “all beings are Bodhisattva” was not 
held by the Mahasaiighikas in the original stage of their 
separation from the Sthaviras, just one hundred years 
after the Parinirvajpi of Buddha; hut there can be no 
doubt, that the doctrine came into being within two 
hundred years after the demise of the master, that is to 
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say, about the time when the Ekovyavaharika, Lokatiara- 
vadin and Kokkutika-— the offshoots of the Mahasanghika 
school— separated each other from the original school. 
As to the cause of this separation, according to the 
statement of Paramartha, it has been said that original 
Mahasanghika school incorporated at that time, Prajna- 
paramita and Avatamsaka-sutras, etc., into their 
scriptures. Some thought it right while others were 
against it, and in consequence separation took place. 
But according to me, the real fact signified by this 
tradition w r as that those Prajnaparamita and Avatamsaka- 
sutras were not independently composed by any man or 
any school other than the Mahasanghikas. That is to 
say the Mahasanghikas after penetrating into Buddha’s 
Introspeetional and Ontological perception manifested the 
doctrine, for the first time in Sutra form under the man 
of Prajnaparamita, Avatamsaka-sutras, etc. But as the 
doctrine itself originally existed in Buddha’s perception, 
so they wanted and at the same time they thought it 
quite proper to state those Sutras as Buddha’s direct 
preaching. I think such was the common tendency 
among the Buddha’s disciples and followers. 

Now, let us see how the original Mahasanghika school 
began to hold the idea that “ All human beings are 
Bodhisattvas.” As we know, the original Mahasanghikas 
held the ‘ Super-human ’ Buddhalogy. And this doctrine 
has been manifested in complete form in the Avatamsaka- 
sutras. Again, also we know that they held the doctrine of 
* Anadi-ananta-vimala-citta ’ which has been manifested 
fully in the Prajnaparamita-sutras. Those great thinkers 
of the Mahasanghika school did not stop their investi- 
gation there' but gradually pushed themselves forward 
into more advanced stages and at last they combined 
together the idea of ‘Anadi-ananta-vimala-citta,’ with 
the Buddhalogy of ‘Super-human’ and gave out that 
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this ‘ Vimala-eitta,’ possessed by all human beings is the 
germ of Buddhahood for future. This e germ,’ in other 
words, is the ‘nature of Bodhisattva.’ Hence they 
began to hold the idea “ All human beings are 
Bodhisattvas.” Again, carrying on their investigation 
further they formed the idea that all human beings 
originally possessed the nature of Buddha — nay, they 
were originally Buddha. Such ideas of them are clearly 
manifested in the Mahayana Sutras, specially in the 
Avatanrsaka and the Saddhamiapundarlka-sutras. So it 
is said in the Avatamsaka-sutra — 

“At that time Tathagata, penetrating all beings in 
Universe (dharma-datu) with the pure eyes of knowledge 
without any hindrance, said thus: — O wondered ! 
wondered ! Those all beings possessed Tathagata- 
knowledge, however, being ignorant, they did not know 
and did not understand what they really were? 
Therefere, I should teach them the noble right- fold paths 
in order to destroy their hindrance of ignorance 
perpetually, and having exercised the noble right-fold 
paths they would obtain the Tathagata-knowledge.” 1 

Again, in the Saddharmapupdarlka-sutra, it has been 
said : — 

“This, O Sariputra, is the sole object, the sole 
aim, the sole purpose of his appearance in the world, 
such then, Sariputra, is the sole object, the sole aim, 
the lofty object, the lofty aim of the Tathagata, And it 
is achieved by the Tathagata for, Sariputra, I do show 
all creatures the sight of Tathagata-knowledge ; I do 
open the eyes of creatures for the sight of Tathagata- 
knowledge, Sariputra ; I do firmly establish the teaching 
of Tathagata-knowledge on the right path . 2 ’ 


1 Tien Bundle, Vol. I IT, p« 48, Chinese Tripitaka. 
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According to me such lofty ideas were investigated 
and manifested by the Mahasanghikas during the period 
from their separation to first century A. I). approximately. 
The Mahasanghikas thus coined the term 4 Bodhisattva- 
yana J or 1 Buddhayana.’ They thought it to be a 
more suitable term to distinguish themselves from the 
Sthaviras in point of doctrine and at the same time 
to assert their own superiority. And they called their 
opponent by the term 4 Arahatyana ’ or 4 Sravakayana,’ 
which indicates that by this vehicle, men could attain 
only to 4 Arhatship ’ but not ‘Bodhisattvahood,’ not to 
speak of Buddhahood. 

(3) The term Mahayana. 

In the oldest Mahayana Sutras, such as the Saddharma- 
-pundarlka-sutra, some portion of the Prajnapiiramita- 
sutra and some portion of Avatamsaka-sutras, we come 
across the- terms 4 Ekavana,’ 4 Bodhisattvayana ’ and . 
4 Buddhayana,’ more frequently than the term 4 Mahayana ’ 
which is used not in the sense of comparison. While in the 
later Mahayana Sutras, the term Mahayana occurs more 
frequently than those terms and there this term has been 
used in the sense of comparison. From such application, 
it appears to me that the term 4 Mahayana ’ came into 
being in its current sense at a much later time. For, as I 
have already discussed, when the Mahasanghikas found 
that the term 4 Ekayana ’ was common to both the 
Sthaviras and the Mahasanghikas and that it indicated 
Buddha’s Introspectional and Ontological perception 
(which the Mahasanghikas wanted to manifest) and at 
the same time Buddha’s Phenomenological doctrine 
(which the Sthaviras loyally adhered to), they began to 
search for another suitable term to serve their purpose 
and as a result 4 Bodhisattvayana ’ and ‘Buddhayana 5 were 
coined. Again after sometime they came to know that 

12 ; ' '■ - : : A-’ ■ V AA- A 
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it indicated Buddha’s Introspectional and Ontological 
perception on his ‘ own personality ’ as well as ‘ human life.’ 
But this is only one aspect of his perception and not the 
entirety of it. If Buddha’s full Introspectional and 
Ontological perceptions are to be expressed by a single 
term, it should be necessary to find out such a term as 
can indicate both the aspects of Buddha’s perception on 
the ‘cosmic existence’ as well as on ‘human life.’ Thus 
again the Mahasanghikas began to seek for a suitable 
term and at last they coined the term ‘ Mahayana ’ to be 
applied to themselves and the term ‘ Hlnayana ’ for their 
opponents with a view to indicate the superiority of 
their own doctrine. As a matter of fact, it seems that 
these terms fulfilled their intentions for both purposes, 
that is to say, the term, on the one hand, fairly distin- 
guished them so far as doctrine and religious practices 
were concerned, while, on the other hand, the term 
' Mahayana ’ exactly indicated the sense of both the term 
‘ Ekayana 5 and ‘ Buddhayana.’ For example, in the 
Prajnaparamita-sutra, it has been said : — 

“ For the men of Mahayana, the supreme way has 
been shown.” 1 
Again, in the same Sutra : — 

“ Six-paramitas are the Mahayana of the Bodhi- 
sattva .” 2 

Again, in the Saddharmapundarlka-sutra : — 

“ In like manner, Kasyapa, is there but one vehicle, 
vis., Mahayana : 3 there is no second vehicle, no 
third.”* 

1 Yuch Bundle, Vol. 8, p. 67h of Chinese Tripitaka. 

4 Yuch Bundle, Vol. I, p. 20 b. 

' Tt ere are Fix mannscripts in Sanskrit, throe among ithem mentioned the 
word ‘ MahSySna,’ while others mentioned the word ‘ Buddhayana ’ in the 
place of MahSySna. 
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Again, in the A vatamsaka-sutra : — 

:£ Desire, O monks, all people in the Mahayana can 
accomplish ‘ Sarvaj nana-marga ’ without any hin- 
drance and also desire, 0 monks, all people can arrive 
at the region of bliss by that Sarvajnana-yana.” 1 
Again, in the Samadhiraja-sutra : — 

“ With the object of attaining a Buddha’s know- 
ledge, I adore the Mahay ana (great vehicle), which 
is neither destroyed nor made, which is devoid of 
stains and which cannot be described by words, I 
repeatedly bow down to the Mahayana, which is 
devoid of any contingency, non- conditioned, un- 
created, and reverenced by the Buddhists.” 2 
Again, in the Amitavurdhyana-sutra it has been said : — 

“ 0 my son in the law, thou hast practised the 
Mahavana doctrine ; thou hast understood and 
believed the highest truth ; therefore I now come 
to meet and welcome thee.” 3 
The above quotations show clearly that the term 
c Mahayana ’ has been applied in the sense of c Ekayana,’ 
that is to say, it indicates Buddha’s Ontological doctrine. 
On the other hand, it expresses other sense also, for 
example, in the Prajnaparamita-sutra 

“The Bodhisattvas put on the armour of Mahayana, 
ornamented themselves with Mahayana and lived in the 
Mahayana,” 4 
Again, in the same Sutra 

“ The Bodhisattvayana is the Mahayana.” 5 Such 
statements are met with several times in the same 
Sutras as well as Avatamsaka-sutras. 6 Uuy 

> Tien Bundle, Vol. 2, p. 23a, of Chinese Tripitaka. 

1 SamSdhiraja-sntrn., p. I. (B. T. S. Edition). 

5 S. B. E., Vol. XLIX, Pt. 3, p. 190. 'yVVAU/h 

‘ Yiich Bundle, Vol. 7, p. 4n.. -AVy/ ; A 

5 Yu'ch Bundle, Vol. I, p. 18<r. 

0 PrajiiSparamitS-sutra; Yiich Bundle, Vol. 3, pp. 2ib, 25a, 26b, And Avatan • 
saka-sutra, Vol. I, p. 18«. Tien Bundle, Vol. 2, p. 215, Vol. 9, 6b. 
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Again, in the Praj naparamita-sutra : — 

“ Those who are learning Mahayana, though 
possessing human eye, yet are said to he endowed 
with the eye of Buddha. Since the ‘Mahayana’ 
T has been called ‘Buddhayana. 5 1 
The above quotation clearly shows that the term 
‘Mahayana’ has been sometimes used to signify the term 
‘ Buddhayana,’ that is to say, it sometimes expresses 
Buddha’s Ontological perception on his 5 own personality’ 
as wel as on ‘ human life.’ 

Our next important discussion is to see how the 
Mahasanghikas found out the term ! Mahayana,' 

As we already discussed that when the Buddha 
obtained the absolute wisdom he realized himself as 
Buddha having no beginning and no end. At the same 
time, he, through his perception, could realise that all 
human beings possessed equal personality. The Maha- 
sanghikas easily realized this deepest and highest 
perception and manifested it in their doctrines, and at 
the same time established : “ All human beings possess 
.Bodhisattvahood or Buddhahood.” Here, the very word 
‘All’ is the most important one regarding the origination 
of the term ‘ Mahayana.’ The term ‘ Mahayana ' means 
the ‘ Great Vehicle.’ Then what, does the word ‘Great’ 
signify here? It is the ‘ Vehicle ’ which can carryall 
human beings, and has, therefore, been called * Great.’ 
The word ‘ All,’ again, has sometimes been expressed 
in the Mahayana Sutras, by the term ‘ Asamkhya ’ or 
numberless. qA ; : V VVVVVV 

According to the Original form of Buddhism or 
Hlnayana, the cultured men only attained the Arhatship 
and Pratyeka-Buddhahood, but not all human beings, 
while, on the contrary, according to Developed or 
Mahayana Buddhism, all human beings or numberless 

1 In Bnrulip, Vo! 5, p. 29 *j of Chinese Tripitaka 
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beings can equally attain Buddhahood. In other words, 
through “the ‘ doctrine ’ or ‘ yana,’ ‘all* or 5 numberless,’ 
human beings will understand that they possess the 
germ of ‘ Buddha-hood.’ And at the same time by 
the same, * all ’ or numberless human beings can realize 
their Buddhahood. Hence Buddha’s Introspectional and 
Ontological doctrine or Developed Buddhism has been 
termed as ‘ Mahayana’ or ‘ great vehicle.’ This idea is 
clearly expressed in the Astasahasrikaprajnaparamita- 
sutra : — 

“w# i s'shifi- 

fwfcl I 

Mmm trarfrari w trararft 

srqqrrar: ^r- 

W^TOcelFn I TOTO'Pflft&ilft fa»IWt 5ITO 

I TTfBIR^ ^Hcl snpgwm •fl'CEf- 

qRTm 'StpSfKm stlfq B«I I tnrt^PSQW' H’ft- 

SFHfoarsra n” ' 

“ After this had been said the long-lived Subhuti 
spoke thus to the Lord : 0 Lord ! Mahayana is called the 
Maha-yana (great vehicle). It is called Mahayana 

because it will lead gods men and demons, being as | 
spacious as the sky. Just as the sky may be a receptacle' 
for immeasurable and innumerable objects, so also, 

O Lord, this vehicle (yana) is a receptacle for immense 
and innumerable sentient beings (sattvas). In this 

speech, 0 Lord, the Mahayana is to be understood to be 
a receptacle for the Bodliisattvas alone. It is not seen 
whence it comes, whether it goes, and where it stops. - 
Thus O Lord, neither the beginning, nor end, nor middle 

1 Bibliotheca Indira Edition, p. 24. 
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of the Mahayana is perceptible. This vehicle (yana), 
0 Lord, is of equal dimensions throughout. It is for these 
reasons that the Mahayana is called Mahayana. “ Great 
vehicle.” 

s Exactly the same statement is found in the Dasa- 
sahasrika-prajnaparamita-sutra in Chinese translation. 1 * 

Thus, at last Malmsaiighikas coined the term 
‘Mahayana’ for themselves in order to show their 
doctrinal superiority, and at the same time they found 
out, in the same process, the term £ Hlnayana 5 for their 
opponents to indicate their inferiority. Hence the terms 
‘ Mahayana ’ and ‘ Hlnayana 5 came into use. 

Our next question is as to when these terms came 
into being? As we discussed above, the term ‘ Ekayana ’ 
came to be used, at first, after the separation of the 
c Mahasanghikas ’ from the Sthaviras. The next term 
‘ Bodhisattvayana ’ or ‘ Buddhayana ’ was found out 
about the time when the first separation took place in the 
Mahasahghika school within two hundred years after 
Buddha’s Parinirvana. 

According to me, the term ‘ Mahayana ’ was 
coined just after ‘ Buddhayana ’ or ‘ Bodhisattvayana ’ 
came to be used. But we should bear in mind that the 
indication of- the term ‘Mahayana’ at that time was 
different from that of its later use. That is to sav, at 
first it was used in the place of the term ‘ Ekayana ’ as 
well as the term ‘ Buddhayana ’ and thus we find, for 
example, in the Saddharma-pundarlka-sutra stated : — 

“In like manner, Kasyapa, is there but one vehicle, 
viz., Mahayana: there is no second vehicle, and no third.” - 
Here the term ‘ Mahayana ’ is used in the place of 
• Ekayana.” 

1 Yuch Bundle, Vol. 8, p. 11, of Cliinest Tripitakft, 

5 S. B. E., Vol. XXI, p. 129. 
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In the same Sutra : — 

“ These ones may be said to be those who, coveting 
the vehicle, fly from the triple world. Therefore, they 
are called Bodhisattvas, Mahasattvas .” 1 Here the term 
‘ Mahayana ’ is used in the place ‘ Bodbisattvayana.’ 

Again, in the same Sutra : — 

“The Tathagata, the Arhat, considering that 

he possesses great wealth of knowledge, power, and 
absence of hesitation, and that all beings are his children, 
leads them by no other vehicle than the Buddha-vehicle 
to full development.” s 

Here, the term ‘ Buddliayana ’ means ‘ Mahayana.’ 
The above quotations show clearly that the term ‘ Maha- 
yana ’ did not signify any comparison. However, in the 
later Mahayana Sutras, the term ‘ Mahayana ’ has been 
used in comparison with the term ‘ Hinayana.’ For 
example, in the Suvikrantavikrami-paripriccka of the 
Prajnaparamita-sutra which is regarded to be a much 
later work, it is said : — 

“ It indicates the supreme way for the men of ‘ Maha- 
yana’ and does not preach the way of the Sravakas as 
well as Pratyeka Buddhas. 

It indicates the way of the Sravakas so far as the men 
who are practising the Hinayana are concerned and shows 
the Great way to men who desire to conduct the 
Mahayana.” :i 

Again, in the Avatamsaka-sutra : — 

“Perpetually give up the Hinayana and desire 
earnestly the Mahayana ,” 4 

‘ S. B. E„ Vol. XXI, p. 80. 

» Hid, p. 81. 

3 Yiich Bundle, Yoi. 8 , p. 67 b. And the same expression can be found in the same 
Bundle and the same Yol., p. G8«, of Chinese Tripitaka. 

* Tien Bundle, Yol 9, p. 5b. 
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Again, in the Mahayana Mahapari nirvana -sutra : — 
“Desire all people to light the light of Mahayana 
and put down the light of Hlnayana.” 1 

Such comparison of the terms £ Mahayana ’ and 
‘Hlnayana’ was vigorously pushed forward at the time of 
Nagarjuna and later on. I shall make this point clear 
in the next chapter. 


Id Bundle, Yol. 5. p 77a, of Chinese Tnpitafca 



PART II 

CHAPTER I 

The different applications of the terms ‘ Mahay ana ’ and 
‘ Hlnayana ’ in the two periods of the making of 
Mahayana Buddhism (or Mahayana sutra period) 
and of Mahayana teachers (or Mahayana school 
period). ' : 

In the first part, we have made a historical study of 
the terms * Mahayana ’ and ‘ Hlnayana ’ from various 
points of view and thereby we have sought to indicate 
the line of the Original Mahayana Buddhism as well as 
its gradual manifestation. 

In this part, we are going to discuss varied applica- 
tions of the terms * Mahayana ’ and ‘ Hlnayana ’ at 
different times by the many teachers of manifold 
Mahayana schools. Roughly the period runs from the 
beginning of the second century A.D. to the seventh 
century A.D. In other words from the time of As'va- 
ghosa I, down to the teachers of the bfalanda period. 

But before we enter into this question we have at 
first one thing to discuss here which is of vital importance 
regarding the subject matter of our present inquiry. 
We should note here the different implications of the 
terms ‘ Mahayana ’ and ‘ Hlnayana ’ at the respective time 
of the Mahayana Sutra and Mahayana school periods. 

In the Mahayana Sutra period (or as I designate it 
Mahayana manifesting period) we find the term 
* Mahayana’ mainly used in the sense of ‘ disclosing or : 
unfolding one’s own real doctrines,’ having not the least 
indication of ‘ rejecting the other doctrines.’ At the 
same time the terms ‘ Mahayana ’ in relation to that of 

13 ■ ■■ > Aw; 
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f Hlnayana ’ indicates only the relation of Buddha’s 
Ontological and Phenomenological perceptions respec- 
tively. But in the Mali ay an a school period, specially in 
the time of Nagarjuna, these terms began to he used 
more in the sense of ‘ rejecting 5 other’s doctrines, as a 
fundamental feature, than merely ‘ disclosing one’s own 
doctrines.’ Again, from the time of Nagarjuna the above 
terms began not only to be used as indications of a sense 
of relationship between the Buddha’s Ontological and 
Phenomenological perceptions but also they were applied 
to strike out a comparison of one school with another. 
Bo that, in this period, Sthaviravada on the one hand, 
the Sarvastivada with their allied schools as well as, that 
of the Mahasanghikas even on the other (which was the 
fore-runner of Mahayanism) were included in the scope 
of ‘ Hfnayana.’ While the Madbyamika school of 
NagSrjuna, Yogacara school of Maifcreyanatha, Asafiga, 
Vasubandhu and of Asvaghosa II did alone come under the 
scope of c Mahayana.’ This is clear from the following 
passage of Nagarj una’s Prajnaparamita-sastra: — 

“The doctrines of Hlnayana mainly dealt with the 
idea of impermanence. While those of Mabayanas chiefly 
expostulate the idea that 4 all existence is sunyata ’ (or 
Dharma sunyata). In other words, in Hlnayana at first, 
the idea of impermanence has been preached hut after- 
wards, the idea of ' Dharma-sunyata ’ also came in. While 
in Mahayana from the very beginning, idea of ‘ Dharma- 
sunyata ’ has been preached,” 1 

We should carefully mark here that the first portion 
of the statement, i.e., “ In Hlnayana at first, the idea of 
impermanence has been preached ” is evidently alluding 
to the Sthavira doctrines or the school of Sarvastivada, 

‘ while the latter portion, i.e., c< But afterwards the idea 

1 MahiiprajiiSpriramita-sftslra, 69. fasciculi ; Wang Bundle, V»l, 4, P . 4fc, of 
Chinese Tripitaka* 
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of 4 Dharma-sunayata 5 also came in ” is a distinct allusion 
to the doctrines of the Mahasanghikas. 

As we already know, the Sthaviras held that all 
existence is impermanent. The Sarvastivadins went a 
little further and opined that although all existence is 
impermanent yet the atomic elements are permanent. 
The Mahasanghikas again held that both cosmic existence 
as well as atomic elements are impermanent. This 
latter idea of Mahasanghikas is fairly stated in the 
commentary of the Nikaya-avalambana-sastra (Pu-chih-i- 
lun) by Paramartha as the doctrine of Ekavyavaharika : — 

“ Eka vyavah arikas held that all existences in this 
world (loka = phenomenon) as well as in the super- world 
(uttaraloka = noumenon) are temporary, so that all 
existences (dharmas) have no reality,” 1 

Again, if we look at the Buddha-svabhava-sastra 2 by 
Vasubandhu, we will come to know that the Maha- 
saiighika school was included within the scope of 
4 Hfnayana,’ an extract from which runs thus : — ' 

“ Every school in Hlnayana has its distinct opinions 
and specific interpretations. If we look at the doctrines 
of the V ibhajya vadins, we see that they preach that ; 
4 sunyata ’ is the origin of all human beings — both wise and 
ignorant. Because, these classes of men all came into 

■ ■ w 

being cut of the same ‘s'unyata.’ This ‘sunyata’ is the 
4 nature of Buddha ’ (Buddha-svabhava), and this Buddha- 
svabhava is the Mahanirvana. Again, if we look at the 
doctrines of Sarvastivada schools, we see all these schools 
preaching that all human beings do not possess originally, 
the 4 nature of Buddha ’ (Buddha-svabhava), but it can be 
obtained by religious practices .” 3 

1 The original book has been lost. I have quoted these passages from San-ran- 

gen-gi, Vol. I, p. 51, ; d T'; ^ v Tp’" > : et.' J- 'h) ^ 

a This book was translated by Paramartha (557*569 A.D.), See Nanjio’s 
Catalogue, p, 268, No. 12*20. 

a Shu Bundle, Vol. 2, p. 74 b : of Chinese Tripitaka. 
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In this statement, the term 4 Vibhajyavadin 5 indicates 
the Mahasanghika school. Etymologically, 4 Vibhajya- 
vadin ’ means 4 one who follows the analytic method of 
enquiry.’ From the Pali Nikayas we came to know that 
the expression ‘ Vibhajyavadin ’ originally implied 
Buddha’s analytic method of enquiry. 

In the Majjhima Nikaya , 1 Buddha declares himself to 
be a 4 Vibhajyavadin ’ and not an 4 Ekamsavadin ’ indicat- 
ing thereby that his method of teaching was analytic and 
not synthetic. According to Southern and Northern 
Buddhist sources sthaviras with their allied schools were 
Vibhajyavadins . 2 But in Chinese translations of Northern 
Buddhist Books, rve find that the term Vibhajyavadin 
sometimes implied the Mahasanghikas. The above-quoted 
passage is a sure evidence of this. Again the same expres- 
sion is used in Abhidharma-mahavibhasa-sastra 3 of the 
Sarvastivadins. It has been stated there that : — 44 some 
(school) is holding that 4 Citta is originally pure ’ just as 
the Vibhajyavadins do.” 1 But we know, already that 
the doctrine of 4 Anldi-ananta-vimai-acitta,’ is a distinct 
Mahasanghika tenet. Therefore, it is not very difficult to 
conclude that in the above statement, the term ‘Vibhajya- 
vadin’ implies Mahasanghikas and also that the Maha- 
sanghika school came under the scope of 4 Illnayana.’ 
Again, if we look at the record of Fa-Hien who came 
to India during the fourth century A. I), we find the 
following : — 

44 Students of the Mahayana present offerings to the 
Prajnaparamita and to Mafijusri.” 

1 M.N, 11.99, p. 197. 

2 See Dr. Gldenberg’s Introduction to the Vina) a Pi taka, Voi. I, p. xlii.j and 
Mrs. Rhys Davids’s Introduction to the English translation of Katha-vufcfcu. 

3 See Nanjio’s catalogue, p. 2 77, No. 1264, 

* Shu Bundle, Vol. 2, p. 7a, of Chinese Tripibaka. 

3 Fa-hien by Legge, p. 46, 
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This does not supply any direct evidence for our 
purpose. But we have here an indirect implication 
that, at Ba-Hien’s time, the Mahasanghika school already 
had been included in the 1 Hi Havana.’ Again, I-Tsing 
who travelled through India in the seventh century 
A.D. gives us the following : — 

“Those who worship the Bodhisattvas and read the 
Mahayana Sutras are called the Mahayana (the great). 
While those who do not perform those are called Hina- 
yana (the small). There are but two kinds of the so- 
called Mahayana, first the Madhyamika ; second the 
Yoga .” 1 

This also is not direct evidence. But from this, we 
understand clearly that, at the time of I-Tsing, Madhya- 
mika and Yogacara schools only were regarded as 
Mahayana. Therefore, it is no wonder that all other 
Buddhist schools would naturally at that time, come 
under ‘ Hinayana.’ Thus, from the above discussion, it 
becomes clear that the implication of the term 
‘Mahayana’ and its relation with ‘Hinayana’ had 
changed widely in the interval between the Mahayana 
Sutra period and Mahayana school period. 

Now this will naturally lead to such a question as how 
did the Mahasanghika school came to be included into 
the scope of ‘ Hlnavana ’ at the Mahayana school period ? 
In answer to this, I would like to say that the 
Mahasanghika and its allied schools just began the task of 
manifesting Buddha’s [ntrospeetional and Ontological 
perception into a doctrinal form. They also expressed 
those doctrines by such terms as ‘ Ekayana,’ Bodhisattva- 
yana, ‘ Buddhayana ’ and at last by ‘ Mahayana.’ While, on 
the contrary, at the same time they, with a strong sense 
of superiority, termed the doctrine of their opponents or 

1 I-Tfciing, by Dr, J, Takakusu, p. 15, 
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Sthaviras by ‘Dviyana,’ ‘ Arkatyana,’ and at last by 
6 Hlnayana ’ in order to perpetuate a well-marked mutual 
distinction. But when, in course of time, the Buddha’s 
Introspectional and Ontological perception was revealed, 
expressed and systematised more and more by brilliant 
men of the lineage of later Mahasahghikas, a necessity 
arose to differentiate the earlier and later movements. The 
later line of the Mahasahghikas was disposed to include 
the original Mahasanghika school under the head of 
‘ Hlnayana.’ 

Let us continue the above discussion a little further 
in a concrete form. 

Purnayas'a a teacher of the later Mahasanghika line 
the elder contemporary of As'vaghosa I, held a little more 
advanced ideas than those of the original Mahasahghikas. 
We come to know of his tenets from his discourses with 
As'vaghosa I, embodied thus in ‘ Pu-fa-tsah-yin-yuen- 
kin 1 :— 

“ There are two standpoints from which to explain 
the existence. From the Conventional (samurita-satya) 
points of view ‘ existence ’ is nothing hut simply a provi- 
sional name. While from the Transcendental (paramartlnl- 
satya) point of view every existence is ‘ sunya.’ ” 2 * 

The life of As'vaghosa I, shows that he was influenced 
by the teacher Parsva and became a Buddhist. But 
according to the historical record 4 Fu-fa-tsah-yin-yuen- 
kin’ he obtained real perception through the teacher 
Purnayas'a which reason, I think, led him in the begin- 
ning of his Sutraknkara-s'astra to offer a salutation first 
•to Pumayasa and then to Bhiksu Parsva. This is a clear 
vindication to prove that he belonged to the Mahasanghika 

1 Translated by Ci-cia-ye, together with Than-y&o, 472 A. D, of the Northern 

Wei dynasty, 386-534 A. I). In 6 fasciculi. This is a very well-known history of 
the succession of twenty-three patriarchs from MahShagyapa, to the Bhiksu Sim ha 

(see Nanjio’s Catalogue, p. 298, No. 1340), 

* Ch’ang Bundle, Vol. 9, p. 1056, of Chinese Tripitaka, 
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lineage. Asvaghosa I, again lays clown his fundamental 
doctrine in the ‘Sastra on the meaning of Anatma 
in Dharma asked by a Nirgrantha,’ there too he is 
seen to consider existence in general from two points of 
view, from the point of Samvritasatya, all things 
exist in different ways in different positions; again, 
from the point of Paramarthasatya no such things 
(of the said descriptions) exist. But beyond these 
Dharma-tathata exists which has no birth and no death 
being originally pure.” 1 

Regarding Nagarjuna, it has been stated in the 
‘ Fu-fa-tsmi-yuen-kin,’ that he received instruction from 
Kapimala who was of the same line as Asvaghosa I. 
From an examination of doctrines we are also convinced 
that Nagarjuna undoubtedly was of the Mahasanghika 
lineage. We know he established ‘ Sarva-s'unyata ’ doctrine 
which was based directly upon Mahayana Sutras, specially, 
Prajnaparamita-sutras and indirectly was nothing but a 
fairly systematized and much advanced form of original 
Mahasanghika tenets. 

It is needless to mention that the followers 
of Madhyamika school like Aryadeva undoubtedly 
sided w r ith Nagarjuna in doctrinal matters. We learn 
nothing of Maitreyanatba the founder of Yogacara 
school from ‘ Fu-fa-tait-yuen-kin ’ and other historical 
records and consequently it is very difficult to 
trace his previous connections. However, from the 
doctrinal point of view we clearly understand that his 
ideas had been much influenced by the * Vimal-citta ’ 
doctrine of the original Mahasanghikas. Maitreyanatba 
as we know established the Yogacara school upon the 
basis of Mahayana Sutras like Avatamsaka-sutra, 
Lankavatara-sutra, Sandhinirmocana-sutra, etc. And these 

1 Ch’en Bundle, Yol. 9 ? p, 3a, of Chinese Tripitaka. 
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Sutras as I have stated before, were propounded by 
Mahasanghika school men. Therefore, of him it may be 
said that indirectly he too belonged to the Mahasanghika 
line. His doctrine of * Yijfiapti-matra ’ or ‘ Sarva- 
vijfuina 5 from a certain point of view may be called a 
systematized form of { Yimala-eitta ’ doctrine of original 
Mahasaiighikas. Asahga, Yasubandhu and other followers 
of the same school may be said in the same light to be 
indebted to the Mahasaiighikas although their doctrines 
were only a step further than those of Maitreyanatha. 
Thus, the doctrines of ‘ Asanskrita dharma ! as well as 
! Anadi-ananta-vimala-citta ’ of original Mahasaiighikas 
as well as their Buddhalogy were gradually amplified by 
the Lokottaravadins and Ekavyavaharikas of the same 
line. ■ Again, a further advanced stage was reached by 
Purnavasa and Asvaghosa I. At the time of Xagarjnna of 
the Madhyamika school and of Maitreyanatha of Yogacara 
school and their respective followers the above doctrines 
were developed to a still greater extent. Thus the 
‘ Anatma-adharma ’ doctrine of the Mahasaiighikas was 
elaborated by Nagarjuna under the term of * Sarva- 
sunyata’ doctrine, and that of ‘Asanskrita-dharma ’ under 
: the name of 5 Dharma-tathata.’ While the ‘ Yirnala-citta ’ 
doctrine of the Mahasaiighikas was fully developed by 
Maitreyanatha under the name of ‘ Sarva-vijnana ’ as well 
as ‘ Vimala-svabhava-nirvana’ doctrines. At last, as the 
last logical stage As'vaghosa II, one of the greatest 
Mahayana teachers combined together in a perfect whole 
both the doctrines of Madhyamikas and Yogacaras under 
such a title as ‘ Bhutatathata 5 or f suchness ’ doctrine. 

In other words, Nagarj una’s doctrines mainly treat of 
tno problem c the determination of what constitutes the 
substance of reality.’ While Maitreyanatha’s doctrines 
mainly touch the problem of ‘ the determination of the 
relation between reality and cognition.’ And both these 
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points of view have been combined together by Asva- 
g'hosa II . 1 . 

In this way, the doctrines of the Mahasanghika school 
were formulated, developed and advanced step by step by 
different teachers of the same lineage and were, at the last 
stage of the whole Mahasanghika movement, transformed 
into what is generally known as Mahay ana Buddhism. 
The upholders of the latter system finally called themselves 
Mahayanists. They went to the extent of including into 
the scope of ‘ Hinayana 5 the original Mahasanghikas and 
their allied schools. • ■ 

Besides this, there was another reason for this inclusion 
of the Mahasanghikas within the scope of ‘Hinayana.’ 
About the time of Nagarjuna and afterwards, the question 
of the religieux, religious practices, as well as final salva- 
tion became all important among the different schools of 
Buddhism. So that the Mahayanists naturally were 
busily engaged to strike out comparisons among different 
forms of the Buddhist faith on the said points. The terms. 
‘ Mahay ana,’ and e Hinayana ’ were used in this connec- 
tion, At this time these religious controversies, we should 
bear in mind, were of more value than philosophical 
discussion. As we all know, from the theoretical point 
of view, the consideration of philosophical doctrines is of 
more importance than the religious aspect. But from the 
practical point of view, religieux, religious practices as 
well as final salvation are of vital importance in human 
life. Buddhism as a whole, we should remember, is more 
a religion than a philosophy. Therefore, its most 
important question is that which touches salvation and its 
ways. But when Nagarjuna and other Mahayana teachers 
found themselves into the vortex of a keen controversy 
and had to stand against Brahmanieal or non-Brahmanieal 

1 For this reason, li is only known work ‘ MahSySna SroddhotpSilS-sSstra’ lias 
been considered as the common scripture for Mah5y«nn Buddhists. 

Id 
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philosophers and theorists were compelled to formulate a 
set of philosophical doctrine and tenets and thus to raise 
high in men’s estimation the fame of the Buddhist faith. 
However, when the conflict was in their own folk they 
made comparison among the different Buddhist schools 
on practical religious points indicated above. 

The original Mahasaiighika school as we have stated, 
began to manifest Buddha’s Introspeetional and Ontologi- 
cal ideas, and at the same time, it became the fore-runner 
of Mahayana Buddhism. But at that time, their ideas on 
the religieux, religious practices and final salvation could 
not reach the Mahayanic stage on the same. For example, 
the original Mahasanghikas though held * Aniidi-ananta- 
Vimala-eitta ’ doctrines yet practically their idea on 
religieux did not go beyond ‘ Arhatship.’ While the 
MahaySnists realized all religieux as Bodhisattvas and 
capable of attaining Buddhahood. 

From such a religious or practical consideration, the 
fully developed, later Mahayanists counted original 
Mahasanghikas as one of Hinayana. While they them- 
selves, i.e., the Madhyamika school of NSgarjuna, 
Yogacara school of Maitreyanatha, Asanga and Yasu- 
bandhu as well as that of Asvaghosa II, were only 
regarded as c Mahayana . 5 



CHAPTER II 

Application of the terms ‘ Mahayana ’ and * Mmaydna * 

among the founders of Mahay ana schools and their 
followers. 

Different teachers of Mahayana school made indepen- 
dent applications of the terms ‘Mahayana’ and 
‘Hlnayana ’ according to their individual notions. The 
investigation on this subject is a very important matter 
for the students of Buddhist historv. So I shall state in 
this chapter, the different applications of the terms 
‘Mahayana ’ and ‘ Hlnayana ’ of different teachers of 
Mahayana school, and of their immediate followers. 

I 

Application by Asoaghosa I. 

Let us see at first, in what sense the terms ‘ Mahayana ’ 
and * Hlnayana ’ have been applied by Asvaghosa I. As 
we know, he, an inhabitant of Saketa, was the son of 
Suvarpaksi and lived contemporaneously with king 
Kaniska II, the Great Scythian king (about HO A. D.). 

In Buddhist history, he was known more as a poet 
than as a philosopher of India. He wrote many works 
in Sanskrit among them, Buddhacarita, Saundrananda- 
kavyas and a drama Savadvatl-putra-prakaranam 1 
are regarded as the best specimens of his poetic literature. 
Of his poetic art, it has been said, it excels even that of 
Kalidasa . 3 While regarding his religious and philosophical 
ideas, I would like to say that they stand midway between 
the Hlnayana on the one hand and Mahayana on the 
other ; they contain in them much of Hinayanic doctrines 

i It lias been discovered in the second Tarfaa Expedition find has been 
edited by H. Luders. 19.11. 

a gee Preface of Sauiidraufutdaiiiikavyam; 1\ iv, by MM. H. i\ &tstri. 
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and at the same time, they smack of Mahayanic ideas 
none the less. It is then rather proper to say that, his 
stage is one of transformation of the Hi nay ana school into 
that of Mahayana. But as stated already, he is one of the 
predecessors of Mahayana Buddhism. In his works we 
come across the term ' Mahayana 5 about four times, but 
the term is always used singly, without giving rise to any 
idea of comparison with the term ‘ Hinayana,’ which 
curiously enough, is not mentioned at all. For example, 
in the ‘ Sutra on the meaning of the Anatma in Dharma 
asked by a Nirgrantha Jnati-putra ’ 1 stated : — “ At that 
time Nirgrantha went to the man who understands the 
Mahayana ” 3 
Again, 

“ Man who understands the Mahayana said to 
Nirgrantha.” :i 

Again, in the same Sutra : — 

“At that time, after hearing (Asvaghosa’s explanation 
on the Anatma) all those heretical people were delighted 
much and having well understood that explanation, they 
dissolved their doubt and obtained Mahayana knowledge 1 
Again, in the Buddhaearita Kavya, once we meet 
with the term ‘ Mahayana 5 thus : — 

“ This, sirs, is the Mahayana, the instrument of the 
law of perfect Buddha .” 3 

Prom the above quotations, it becomes clear that the 
application of the term, £ Mahayana,’ by Asvaghosa I, 
means only the indication of certain ideas of Buddha’s 
Introspectional and Ontological perception ; but it does not 
indicate any relationship with the term ‘ Hinayana.’ 

1 This book has not been mentioned in NarijiVs Catalogue, But we find it in the 
Catalogue of Chinese Tripitaka of Ko-klo-shodn Edition. 

2 'Ch'ang Bundle, Vol. 9, p, 2 a 

3 Ibid , 

4 Ch‘ang Bundle, Vol. 9, p. Sa, of Chinese Tripitaka. 

5 Chap. XVI (Cowel’s Edition, p, 148) and S. R. E\, p. 184. 
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II 

Application in Nagarjana, 

Nagarjuna was a native of Southern India. He was a 
Brahmin by caste and flourished sometime between the 
later half of 2m] century and the first half of 3rd century 
A. D. He has been known to Indian Buddhism as the 
founder of Madhyamika school. However, in Northern 
Buddhism (China and Japan), he has been known as the 
fourteenth patriarch in Buddhism and at the same time 
he has been regarded not only as the founder of 
Madhyamika school but as the founder of all Mahayana 
schools. Of course, though as a matter of fact, he was 
not the founder of all Mahayana schools, but the tradition 
seems to indicate how much he was honoured by the 
Northern Buddhists. And a tradition like this, naturally 
leads us to understand that he was a brilliant teacher of 
Buddhist philosophy and a great exponent of the faith. 
Really, he was the man who expounded and systematized 
Mahayana Buddhism. Therefore, we can say definitely 
that the Mahayana movement, in general, arose really in 
every respect — theoretically and practically — in the time 
of Nagarjuna. And from this period, the relation between 
the schools upholding Buddha’s Ontological perception 
and Phenomenological perception, that is Developed and 
Original forms of Buddhism, as well as between the 
different schools, in the sense of superiority and inferiority, 
became a matter of great controversy and discussion. So 
the application of the terms ‘ Mahayana ’ and * Hlnayana 5 
also came into being in the real sense of comparison. This 
is the reason. I should say, that if we look at his mighty 
work, the Brajuaparamita-sastra, — the commentary on the 
Prajnaparamita-sutra,— ' which has been regarded as the 
Encyclopedia of the Mahayana Buddhism, we meet 
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several times with the comparison of the Developed 
Buddhism with the Original one or Buddha’s Ontological 
perception with that of view on Phenomenology through 
the terms ‘ Mahayana ’ ancl ‘ Hinayana, 5 from various 
points of view— on the points of 4 doctrines, 5 4 Religious 
practices,’ and 4 Religieux ’ as well as finally on 4 salvation.’ 
The following example will make the idea more clear. 

In the 4th fasciculi of Pra j naparam ita-sas tra , 1 we find 
all these points in a single passage, thus : — “ Mahayana 
has been preached for both Bodhisattvas and Sravakas, 
while the Sutra of the Sravakas (Hinayana) has been 
preached only for the monks (sravakas) but not for 
Bodhisattvas.” — This shows the relation between the 
Mahayana ancl Hinayana forms of the Buddhism on the 
point of Religieux. 

4i Buddhayana is a great and vast one while Sravaka- 
yana is small and narrow one.” — This shows the relation 
between Mahayana and Hinayana Buddhism on the point 
of salvation. 

“ Sravakayana is for the benefit of one’s own self 
while Buddhayana is for the benefit of all.” — This shows 
the relation between Mahayana and Hinayana Buddhism 
on the point of religious practices. 

In the Sravakayana, the sunyata of individual entity 
(or anlitma) has been preached mainly, while in Buddha* 
yana, the sunyata of individual entity as well as cosmic 
existences (anatma-adharma) have been preached.” — Here 
we find the relation between Mahayana and Hinayana 
Buddhism on the points of philosophical doctrine . 

In the following statements of the said Sastra again, 
I want to show the relation between the Mahayana 
and Hinayana Buddhism on various points referred to 
above. 

3 Bmivile, Tol. I, \k 29a of Chinese Tripitaka, 
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In the 18th fasciculi of Pra j fiaparam i t a-sas t ra it has 
been stated 1 : — 

“The sunyata of all things has been preached in 
the Sravakavaiia. While in Mahayana, the sunyata of 
all things as well as their inner nature have been 
preached.” 

Again, in the 22nd fasciculi of the same Sastra occurs 2 
the following : — 

“ In Sravakayana, suffering (duhkha), impermanence 
(anitva), non-ego (anatma) have been preached. While 
in Mahayana the truth of only one reality (dharmatathata) 
has been preached.” 

Again, in the 69th fasciculi of the same, it is 
stated 3 ” : — 

“ The doctrine of Hinayana preaches much of 
impermanence, while the doctrine of Mahayana preaches 
much of s'unyata of existences. In other words, in 
the doctrine of Hinayana impermanence has been preached 
first and the sunyata of existences after that. But in 
Mahayana, from the very beginning, the idea of ‘ Dharma- 
sunyata ’ has been preached.” 

In all the quotations above, the terms ‘ Mahayana’ and 
* Hinayana ’ indicate doctrinal differences between the two 
i.e. between Developed and Original Buddhism. 

Next, in the 79th fasciculi of the Prajnaparamita- 
sastra, 4 it has been stated 

« The doctrine of Mahayana is full of mercy, while 
that of Hinayana is without mercy. Because the doctrine 
of the Mahayana is for all creatures but that of the 
Hinayana is for the benefit of self only.” 

! Wang Bundle, Vol. f, p. 1 15n of Chinese Tripifcaka. 

2 Ibid, Vol 2, p. 7 a. 

* Ibid, Vol. 4, p. 46«. 

* Ibid, Vol 4. p. loll. 
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lu the 3 5 tli fasciculi of the same Sastra we find 1 
“ The wisdom of Bodhisattva is superior to that of 
Sravaka. The Sravaka though he understands the s'unvata 
of all existences vet does not know that both this world 
and Nirvasia are one and the same.” 

Ag; in, the 24th fasciculi of the same Sastra stated 2 : — 
“The Sravaka is just like a physician who does not 
know proper medical treatment, while the Bodhisattva is 
just like the great physician to whom there is no disease 
unknown to him and at the same time no medicine, the 
use of which he does not know,” 

In the above quotations, through the two terms a 
differentiation has been made between the Mahayana and 
Hinayana on the point of veligieit.r. 

Again, in the same Sastra, 96th fasciculi, it occurs 3 : — 
“ In the school of Hinayana, Nirvana is regarded as 
the only reality, while in the school of Mahayana every 
existence is regarded as one and the same with Nirvana, 
for the teachers of Mahayana penetrated those existences 
with deep and sharp knowledge.” 

Again, in the same Sastra, 100th fasciculi, we find 4 
“ The aim of all Buddhism is only one, — what is called 
the destruction of suffering and attainment of Nirvana. 
This salvation is of two kinds ; one is only for the self, 
another is not only for the self but for all creatures. 
Therefore, though both are equally claiming’ Nirvana as 
their ideal, yet there is the difference that one claims it 
for. the self and the other for all creatures. This makes a 
differentiation in Buddhism. This is the reason why there 
are ‘Mahayana’ and ‘Hinayana’ in the Buddhism.” 
The above quotations show the relation between different 

1 Wang Bundle, Vol. 2, p.SIa of Chinese Tripitnka. 

* Ibid , Vol. 2, p. 17a. 

s Ibid , Vol. 5, p. 85b. 

■ * Ibid, Vol. 5, pp. lOoflob, 
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aspect of Buddhism on the salvation by the terms 

* Mahay an a 5 and ‘ H I nay an a. ! 

Thus, I have shown that at the time of Nagarjuna the 
interrelation and comparison of Buddha’s Ontological and 
Phenomenological perceptions, in other words Developed 
and Original forms of Buddhism, became of vital impor- 
tance from various points of view. Here one thing we 
should bear in mind, viz., that Nagarjuna also used 
specially the terms c Buddhavana ’ and 5 Sravakayana ’ in 
place of ‘ Mahay ana 5 and 5 Hlnayana ’ in order to praise 
the Mahayana doctrines and reject the Hlnayana ones 
respectively. For example, in the 77th fasciculi of 
Prajnaparamita-sastra, 1 it is stated thus : — 

“One should be far away from the ‘ Dviyana,’ i.e., 
(sravakayana and pralyekabuddhayana) and one close to 

* Buddhayana.’ ” 

Again, in the 5th and 13th fasciculi of Dasabhumi- 
vibhasa-sastra, 3 it is stated that : — 

“It has been called the death of a Bodhisattva if (any 
one) sinks down into the level of a Sravaka or a 
Pratyekabuddhayana. Because, there he loses all benefit. 
“ It is no fear at all, if (any one) goes down into the hell 
even. But, on the other hand, it is the greatest fear for 
him if he sinks down into the level of Dviyana. Because, 
if (any one) goes down even into the hell yet he would 
obtain Buddbahood at last. But if (any one) sinks down 
into the level of Dviyana he will thereby cut off all his 
connections with Boddhisattvahood for ever.” 

Ill 

The Application in Aryacleva. 

Arvadeva, sometimes known under the name of 
Kanadeva, son of a Brahmin of South India, was an 

1 Wur.g Bundle, Yol. 4, p. 97b of Chinese Tripitaka. 

- Su Bundle, Vol. 8, p. 19b, and Vol. 8, p. 6». 

15 : H 
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eminent disciple of Nagarjuna and consequently his 
younger contemporary. 

As we know, Nagarjuna treated Buddhism in a double 
way, i.e., ‘ rejecting or disparaging others, doctrines ’ and 
' disclosing or unfolding one’s own doctrine.’ But Arya- 
deva, being matchlessly eloquent and possessed of a very 
strong power to defeat Ms adversaries, has treated Bud- 
dhism during his whole life much more from the outlook 
of ‘ rejecting other’s doctrines ’ than ‘ disclosing one’s own 
doctrines.’ This we can see very well in his works . 1 All 
his works except the * Mahapurusha-sastra ’ deal mainly 
with the method of the ‘ rejecting the doctrines of others.” 

He too, like Nagarjuna, has not only rejected 
Brahmanical and non-Brahmanical doctrines but also 
proved the futility of the doctrines of the primitive or 
Hinayana schools of Buddhism. An example 2 of this 
can he cited from the Sastra or * the explanation of the 
Nirvana by the heretical Hinayana teachers mentioned in 
the Laiikavatara-sutra.’ Whenever he strikes at a relation 
or comparison among different Buddhist schools, he did 
it by the terms ‘ Mahayana ’ and ‘ Hinayana.’ One of his 
works states thus : — 

“ The people of the small vehicle (Hinayana) are 
afraid of death at every step ; their achievement of victory 

1 There are Sala-sSstra, Suta-sSstra-vnipnlya and Sffstra on the refutation of the 
principles of four heretical HinaySna schools mentioned in the Lanka vatSra-sastra, 
as well as §&sfcra on the explanation of the Nirvana of twenty heretical Hinayana 
(teachers) mentioned in the Laiikavatara-sutra.” 

2 See Bundle, Vol. 5, p. 58 b of Chinese Tripifcaka, 

:i This work did not exist in Chinese Tripifcaka. However, the original one has 
been discovered from Nepal by MM, H. P. Sastri and also has been published in 
J B. A. S., Vo l, VIII , Part I, No, 2, p, 180, 1898. 
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in war lies indeed very far off ; while the men of the great 
vehicle (Mahayana) are clad with the armour of mercy ; 
they are intent on saving the world and are fully equipped 
with the bow and arrows of sympathy and morality. 

The application of the terms ‘ Mahayana 5 and 
‘ Hlnayana ’ in Aryadeva is comparatively simple for our 
understanding than in Nagarjuna. Prom this, I venture 
to say that Aryadeva was more busily engaged in the task 
of defeating Brahmanical and non-Brakmanical schools 
than in making a comparative estimate of the different 
schools of Buddhism, Because, there can be no denial 
of the fact that it was a period in which Brahmanical and 
non-Brakmanical faiths and Philosophies were in a very 
flourishing condition. 

IV 

The Application in Sthiramati. 

Sthiramati 'was one of the great followers of Nagarjuna. 
He flourished about a hundred years after Nagarjuna. 
Sthiramati’s work entitled Mahayana vataraka-sastra 1 has 
been translated into Chinese by T&o-th&i, of the Northern 
Liah dynasty, 397-139 A. I). From this we may conjec- 
ture that his date ran some year between 200-300 A. D. 
He belonged to the lineage of Nagarjuna and developed 
to a great extent the ‘ ^arva-sunyata ’ doctrine. His 
application of the terms * Mahayana ’ and * Hlnayana ’ 
on the relation or comparison between the primitive and 
developed Buddhism, was rather of a more concrete form 
than that of Aryadeva and even than that of Nagarjuna 
so to say. In his Mahayanavataraka-sastra, we read 

“ The slandering of Mahayana is the direct cause of 
falling into evil ways.” 3 

1 See N&njio’s Catalogue, p. 273, Ko. 1243. . . . 

2 Su Bundle, VoL 2 , p. 61a of Chinese Trlpitaka. 
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Again, in the same Sastra, we find : — 

“ If you think that Sravakayana is equal to Mahayana 
it would be very wrong and it cannot be so. Because, 
the cause (religious practices) and its effect (salvation) are 
different in the two vehicles (Mahayana and Hlnayana). 
The cause of Sravakayana being the same with that of 
Mahayana, the effects of both must also be the same. But 
their effects are actually different. Therefore, the same 
should be the case with their cause too : that is to say, 
their cause also must be different. Because the Sravakas 
have only cut off all hindrances and penetrated into imper- 
manence. Besides this, the Sravakas understand a doctrine 
only by hearing from others and by being instructed. 
While the Bodhisattvas have cut off not only all 
hindrances but also their minute ‘ semblances 5 and 
‘ perfumes ’ and have at all the same time penetrated into 
all existence (sarva-dharma) as Dharma-tathata and, 
unlike the Sravakas, have not to hear others hut they by 
themselves understand any doctrine naturally in their 
own wisdom. So there is much difference between the 
Sravakayana and the Mahayana.” 1 

The above quotation helps us to understand how the 
relation or comparison between the two aspects of 
Buddha’s perception, i.e., the primitive and developed 
Buddhism assumed a more concrete form, through the 
use of the terms ‘ Mahayana ’ and ‘ Hlnayana 5 by 
Sthiramati than it wont to do in the age of his previous 
teachers. 

Besides the above-mentioned teachers, we have many 
others belonging to the lineage of Nagarjuna before the 
University of Nalanda came into being. They are : 
Rahulabhadra, the younger contemporary of Aryadeva ; 
Buddhapalita, the older contemporary of Bhavaviveka 

1 Su Bundle, Vol. 2, p, 62a of Chinese Tnpitaka. 



ORIGIN OF MAHlYANA BUDDHISM 


169 


who flourished about the end of the 5th century A. D. 
This Buddhapalita held, as we know, the doctrine of 
‘ Prasanga ’ on the Madhyamika system. While 
Bhavaviveka held the doctrine of ‘ Svatantra ’ on the 
same system. 1 

We have nothing to mention in particular regarding 
the application of the terms ‘ Mahayana ’ and c Hlnayana ’ 
in works of the above teachers besides what has already 
been pointed out. 

We have so far tried to indicate the application of 
these terms by various teachers of the Madhyamika 
school previous to the foundation of the Nalanda 
University. 

Let us now turn our attention to the application of 
the terms ‘ Mahayana ’ and * Hlnayana 5 by the teachers 
of the YogacSra school. 

Wr /lllllt 

The Application in Maitrcyanatha. 

Arya Maitreyanatha was the founder of the Yogacara 
school in India. According to Dr. H. Ui he flourished 
sometime between 270-350 A. D. 2 * * Nagarjuna established 
the Madhyamika school in Southern India while 

1 Both Buddhapalita and BhSvaviveka belonged to the lineage of N%5rjuna and 
they equally enhanced the doctrine of Madhyamika system. But their opinions 
differentiated one from another. The former held the doctrine of * Prasanga,* that 
is to say : every existence came into being only by the ‘ cause * (hetu) ‘conditions ’ 

(pratyayas). And such existence has no kind of permanent nature (sabhara 
nifcyafcS). Therefore, they are all sunyata (emptiness). And he taught ; this is the 
real doctrine of Nagarjuna. While, the latter held, oa the contrary, the doctrine of 
* Svatantra/ that is to say : from conventional (samurti satya), point of view, all 
existence is production only through ‘cause’ and ‘condition.’ But from tran- 
scendental ( paramartha-satya) point of view, original nature of all existence is 

permanent. 

fl A learned article on this appeared in the Philosophical Journal of Imperial 

University, Tokyo, No. 411, 1922. 
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Maitreyanatha founded the Yogaeara school near 

Ayodhya. 

It will not be out of place to state here something of 
the historical authenticity of Maitreyanatha. Hitherto, 
Maitreyanatha, the founder of Yogaeara school, had been 
regarded as a mythical person, or sometimes as the 
Maitreya Bodhisatfcva or the future Buddha. But since 
MM. H. P. Sastri pointed out the historicity of 
Maitreyanatha from the colophon of Ahkisamaya- 
lamkara-karika which is a commentary from the 
Yogaeara point of view, on Paiicaviiisati-salmsrika- 
prajnaparamita-sutra by Maitreyanatha, I myself have 
been at pains to see if it can be confirmed from Chinese 
sources. And I am very glad to say that my learned 
friend Dr. H. Ui, Professor of Tohoku Imperial University, 
wrote an article 1 supporting MM. H. P. Sastri on the 
point. 

How, let us look to the application of the terms 
‘ Mahayana ’ and ‘ Hlnayana ’ made by Maitreyanatha. 
Prom his works we come to understand that his applica- 
tion does not bear the sense of ‘ rejecting others’ doctrines ’ 
but definitely points to * unfolding one’s own doctrines.’ 
A few examples will make the point clear. In the 
35th fasciculi of Yogacarya-bhumi-sastra we find : — 

“ On the whole there are two kinds of purification ; 
one is the purification of ‘ hinderanee ’ (klesavarana), 
another is the purification of 6 intellectual hinderanee ’ 
(jnanavarapa). Sravakas and Pratyekabuddhas are able 
to obtain the purification, only of ‘hinderanee’ but nob of 
intellectual hinderanee. But Boddhisattvas alone can 
obtain both kinds of purification. Therefore, it has been 
said that they (Bodhisattvas) in comparison with all, are 
the highest and supreme. Again, there are four things 
in which Bodhisattvas are superior to the SrSvakas and 

1 Id the Philosophical Journal of: Imperial University of Tokyo, No, 411 } 192 L 
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the Pratyekabuddhas. These are— (1) superior nature ; 
(2) superior conduct ; (3) superior skilfulness ; (4) superior 
effect.” 1 

Again, in the 46th fasciculi of the same Sastra, we 

have the following : — 

“The Bodhisattvavana is characterised by seven great 
features. Therefore, it has been called ‘Mahayana.’ 

What are then these seven ? These are : — 

3. The great characteristic in the doctrine i.e., among 
the twelve different divisions of Buddha’s doctrines 
(dvadasanga-Buddha-vacanam), the Bodhisattva-pitaka 
belongs to the extensive teaching (vaipulya). 

2. The great characteristic in the aspiration (cittot- 
pada), i.e., one kind of people alone can desire to obtain 
the perfect form of knowledge. 

3. The great characteristic of the perfect understand- 
ing (adhimukti), i.e., one kind of people have got perfect 
understanding as well as faith on the extensive doctrine. 

4. The great characteristic of excessive pleasure 
(adhyasaya), i.e., one kind of people being possessed of 
adhimukti-caryabhumi can obtain the perfect pleasure- 
stage (anutras'aya-bhumi). 

5. The great characteristic of the -way, i.e., perfect 
religious practices with the virtue and knowledge can 
secure the most perfect knowledge. 

6. The great characteristic of the period (kala), i.e., 
after passing through three numberless great kalpas one 
kind of people can obtain the most perfect knowledge.” 2 

Of the above mentioned seven great characteristics 
No. 1 relates to the doctrine ; Nos. 2, 3 and 4 apply to 
the religieux (of different kinds). Nos. 5 and 6 are 
concerned with religious practices and their duration 
period. No. 7 points to the kind of salvation. 


1 Lai Bundle, Yol. 2, p. 67a, of Chinese Tripitaka, 
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Again, if we look at tlie Mahayana-sutralankara-sastra, 
we meet with several passages in which Maitreyanatha in 
dealing with the terms ‘ Mahayana’ and ‘ Hinayana ’ 
makes positive references to the Mahayanic doctrines but 
the point is more clearly explained by Asauga in his 
commentary on the said Sastra. 

VI 

The application in Asauga. 

I have stated above that Maitreyanatha was the 

founder of the Yogacara school and established, for the 

first time, the doctrine of Alaya-vijnana which, in general 
terms, is called Yogacara doctrines. But it remained for 
Asaiiga to evolve a complete system out of it. 

Asanga was the son of a Brahmin of Gandhara 

(modern Peshwar and Rawalpindi districts) and flourished 
about 310-390 A.D. He was at first an adherent of the 
Mahisasaka school of Sarvastivadins, then he became a 
follower of Vaibhasika philosophy but could not long 
remain satisfied with its doctrines. Subsequently he 

became a follower of the Mahayana school and received 

1 Mah3Ly Sna-sutralankara-stistra means merely the verse portion which is one 
of Maicreyanatha’s works. Its prose portion is a commentary on it by Asanga. 
Therefore, Asanga’ s work here should be properly called Mahay g na- su trulankara- 
sasfcra-vritii or kdrika. Up to the present, both the verse and prose portions have, 
been thought as a single work by Asanga. But it is wrong to say so j because, 
according to the evidence of Hiuen-Tsiang': “ Asanga Bodhisattva went up by night 
to the palace of Maitreya Bodhisattva and there received the Yogicarya Sastra, the 

M ah&yana-su tnllahka ra*£Sstra (Beal’s translation here by the word — 1 * * 4 tika* is 
a mistake , see Beal’s Book I, p. 226.) Besides this, in the end of Mainly &iiavat&raka* 
sastra of Sthiramati it is stated ; 

{t It should be known that Mahayana is the original vehicle just as it is 
explained in the SatralaftkSra of MaitreyauSiha ” (See Bundle, Vo!. 2, p. 73b.) 
From these statements we can easily conclude that the verse portion of that 
Ssatra was the work of Maitreyanatha. This point has been discussed by my 

learned friend Dr. H. Ui in his article on the “ Historical personage of Maitreya- 
nafcha and works of Asanga.” Vide Philosophical Journal of Imperial Uuivernitv 
of Tokyo, No. 411, 1921. ■; (I v h. 
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instructions from Maitreyanatha somewhere near Ayodhya. 
In due course Asahga established the Yogacara school 
which is a well-known Mahayaua school of Buddhism 
as opposed to the Madhyamika school of Nagarjuna. 

The terms ‘ Mahayana ’ and ‘ Hinayana ’ have been 
applied by Asahga in their two-fold sense, viz., ‘ Unfolding 
one’s own doctrines ’ and ‘ rejecting other’s doctrines.’ 
Bor example, in the Mahavana-sutralahkara-sastra-karika 
it is stated : — 

“How are these differentiated? They are so in five 
points, namely : on (i) the aspiration or faith ; (ii) the 
teaching; (Hi) the way; ( iv ) the livelihood and (v) the 
period. In the Sravakayana those five — viz., aspiration, 
teaching, way, livelihood and period — are only for the 
purpose of obtaining one’s own Nirvana. Therefore, the 
collection of merit as well as of wisdom, the period (of 
practices and salvation) and the attainmen t of salvation 
after three births — are all in a small scale. While in the 
Mahayana these are all entirely the opposite scale. 
Therefore, in every point the two ways are diametrically 1 
opposite so that Hinayana cannot become Mahayana.” 

Again, in the Mahayana-samparigraha-sastra, it has 
been stated thus : — 

“ Ten superior points are existing in the Mahayana 
but not in the Hinayana.” 2 

In other places of his works we find several times 
such a relation or comparison drawn between the terms 
‘ Mahayana ’ and ‘ Hinayana.’ If we compare his 
application of the said terms with that of Nagarjuna we 

1 “3r«r‘ ftws - I I 3! TOfiT : i 

'ft 5 ! l *t WiffUnfi uftgflvfff l” ( Mahayana-sufcralaukara- 

SSstra-kSrika), Edited by Prof. Sylvain Levi, p. 4, karika for the 10th verse. 

4 Lai Bundle, Vol. 9, p. 47b, of Chinese Tripitaka. 

16 v.: 
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come to appreciate, as we approach the time of Asahga, 
that a deep sense of rivalry began to grow and that it had 
evidently a tendency to become more and more sectarian. 
Therefore, it seems that in Asanga’s time, the question 
of a comparative estimate of the Primitive and Developed 
Buddhism was a burning one so to say. 

The following introductory passage from the Mahayana 
sutralankara-sastra-karika will clearly indicate such a 
situation at his time : — 

irfipmtenr fa- 

jranwilr wrenjfaffWRivsnstoiF: f 1 

“ (Some say) the Mahayana doctrine is not Buddha’s 
speech. How, then, can it be admired ? To meet this 
doubt the following sloka, by way of a full analysis of the 
reason, is put forth, in order to carry perfect credence 
that the Mahayana doctrines are really Buddha’s true 
speech though the fact has been doubted.” 

This passage shows clearly that at the time of Asahga 
there were many Sthaviras and other men belonging to 
allied schools in Ayodhya and its neighbouring countries 
who very much abused Mahayanic Buddhism by applying 
such terms as ‘ Adharma-vadin ’ in the same way as the 
original Sthaviras did in course of their disputes with the 
Mahasaftghikas. 

This is the reason, I think, why Asahga tried his 
utmost to remove such a false notion and to establish the 
truth of Makayanism by the right application of the 
terms ‘Mahayana’ and ‘ Hinayana.’ 

VII 

The application in Fasubanclhu. 

Vasubandhu was a younger brother of Asahga and 
flourished about 390-400 A.D. He was a man of brilliant 

1 MahSy&na-s ufcrtl laiikara-sSst ra-ka r i ka , p, 3. 
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parts. At first, he was a member of the Sarvastivada 
school and, as one of its leaders, wrote out the Abhi- 
dharmakasa-sas tra, one of the famous works of the 
Sarvastivadins. But sometime after, he tried the 
doctrines of the Sautrantika school. He, however, could 
not rest satisfied with the latter. Subsequently, as the 
result of Asaiiga’s teachings, he became a follower of the 
Yogacara school and incidentally one of its greatest 
masters. 

The Yogacara school, as we know, was founded by 
Maitreyauatha, systematised by Asahga and elaborated 
by Vasubandhu. The headquarters of the latter was 
round about Ayodhya which was the capital of the Gupta 
Empire at that time. When Baladitya (Kutnara G <pta I) 
ascended the Gupta throne, Vasubandhu came to be 
highly respected and patronised by him and his mother 
Dhruva. Hence Ayodhya, the imperial capital city 
became a great centre of the Yogacara school of 
Buddhism . 1 

Regarding the application of the terms * Mahay an a ’ 
and ‘Hfnayana,’ he played no less a part than Asanga, 
but was even more positive in his dealing than the latter. 
Examples will make this point clear. In his Madhyan- 
tavibkaga-sastra, it is stated : — 

“ The Sutra of Hiuayana is only for self-benefit, but 
the Mahayana Sutra is for the benefit of the self as well 
as others. Therefore, Mahayana is the superior one .” 2 

Again, in the Mahayana-sa m parigraha- sastra-yakya, 
it has been stated : — 

“ This one Vehicle (ekayaua) only is the highest one. 
There is no other Vehicle superior to this. Therefore, 
vou should know, that there is only one superior Vehicle 

1 Sec my 1 Shifting 1 of the Cenfci'e of Buddhism in India/ Journal ol Letters, 
Calcutta University, Yol. I, pp. 29-84. 

S Lai Bundle, VoL 9, p. 26a ( of Chinese Tripitaka. 
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which has been called * Buddhayana,’ besides the ‘ §rava- 
kavana.” 1 

Again, in the Saddharma-pundarlka-sutra-sastra, we 
find : — 

“ The Hinayana is like milk, while the Mahayana is 
like the cream of milk.” 8 

Again, if we look at the Buddha-svabhava-sastra, in 
the first fasciculi, we find : — 

“ Buddha preached (in the Mahayana) that all beings 
possessed the nature of Buddha.” 3 

But in the same fasciculi, we find : — 

“Buddha preached, for the men of Hinayana, the 
doctrine that they do not live in the * Nature 5 (nature of 
Buddha) and will not be able to obtain Nirvana.” 1 

In these statements, the former indicates the exalta- 
tion of Mahayana doctrines and the Mahayanists; while 
the latter indicates the rejection of the Iilnayana 
doctrines and the Hxnayanists. 

Besides these eminent teachers of Yogaeara school, 
there were severed other great teachers of the same line, 
namely, Bandhusri, Citrabhana, Yinasvabhava, etc., 5 and 
they flourished after the time of Yasubandhu and before 
the time of the teachers of Naianda. 

Regarding their applications of the terms ' Mahayana 5 
and 8 Hinayana,’ there is nothing of special importance. 

In connection with the Yogaeara teachers, we should 
direct our attention to one point which is very important 
in the history of Mahayana Buddhism. 

Among the Mahayana teachers, those of the Yogaeara 
school mentioned above, tried not only to establish the 
relation and comparison between the Primitive and 

1 Wang Bundle, Vol. 7 , p. 54« of Chinese Tripitaka. 

— - Ibid, Vol. 6, pp. 63a and 7lw. 

| Su Bundle, Vol. 2, p, 74b . 

4 ibid. 

/;■ : : vv:-- : >rv;d 5 See Nanjio’s Catalogue, v , B73 (Appendix 1, No. 12). 
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Developed Buddhism by the application of the terms 
‘ Mahayana 5 and 1 Hlnayana,’ but also emphatically 
asserted to prove that the Mahayana Buddhism is 
Buddha’s true doctrine. Bor example ; Dharmapala , 1 in 
his Vijnaptimatrasiddhi-sastra, quoted Maitreyanatha’s 
explanation on the said point with the following seven 
hinds of reasons : — 

“The Mahayana Buddhism is Buddha’s true doctrine. 

(i) Because no mention has been made beforehand , 
i.e., if the Mahayana Sutras (as the Hlnayanists have 
said) were forgery after Buddha’s death and would have 
destroyed Buddha’s time doctrine, why then did not 
Buddha mention it beforehand and at the same time 
why did not Buddha refer to the fear of it ? Therefore, 
it must be Buddha’s true doctrine. 

(ii) Because both the Sutras have been equally exer- 
cised, i.e., both the Mahayana and the Hlnayana Sutras 
have been equally exercised from the very beginning, 
then how can it be said that Mahayana doctrine is not 
Buddha’s true doctrine ?". 

(Hi) Because this is not the object of others’ under- 
standing, i.e., the doctrine of Mahayana is vast and deep ; 
therefore, it cannot be understood by men of heretical 
sect and the Hlnayanists. This is the reason why 
Buddha did not preach this doctrine in their Sutras and 
Sastras. And if Buddha preached it in their Sutras, it 
would not have been understood by them. Therefore, 
this doctrine did not find access in the Hlnayana Sutras. 
But for that reason, it cannot be said that the Mahayana 
doctrine is not Buddha’s true doctrine. 

(iv) Because that can be established certainly, i.e., 
if you say that the Mahayana Buddhism is another 

A This gutrsi is the wort of Dharmapala. But the quotation, as I have mentioned 
here, is the explanation of MsutreyanStha and lias been quoted by DliarmapMa m 
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Buddha’s preaching, not of present Buddha, yet it can be 
established that the Mahayana is Buddha’s true doctrine 
because all Buddhas communicated with one another. 

(v) Because if it be so, then that cannot be so, i.e., 
if anv one admit the existence of Mahavana Buddhism 
then it should be believed that the Mahayana is Buddha’s 
true doctrine because without Buddha’s doctrine 
Mahayana could not come into being. If there be no 
Mahayanism, then Hinayanism also could not come to 
exist. Because without Mahayana idea Buddha-hood 
cannot exist. If there is no Buddha, then who is to 
preach the doctrine of Sravakayana ? And you say that 
Sravakayana doctrine is Buddha’s true speech, how then 
can it be possible that Mahayana is not Buddha’s true 
doctrine ? 

(vi) Because it can well-conquer , i.e., if any one 
practises religious practices according to the Mahayana 
Sutras he will obtain clear understanding and knowledge 
and at the same time he will conquer all of those 
sufferings, therefore, it should be believed that the 
Mahayanism is the Buddha’s true doctrine. 

(mi) Because the inside-ideas differ from the out side 
statements, i.e., the idea of the Mahayana doctrine is so 
deep that the real idea cannot be got only by following 
the indication of sentences as they appear. Therefore, if 
we look at only the surface of sentences, we mav find 
differentiation between the Mahavana and the Hinavana 
doctrines. But if we penetrate deep into the idea, then 
they are not found to be contradictory to each other. 
Only with a superficial observation and a biased mind 
one should not say that Mahayana is not the true doctrine 
of Buddha.” 1 

Asahga also has spoken on these points in his 
M ahayana-s u tra lank ara-s'astra-karikji as well as in the 

1 Wang Bundle, Vol 10, pp. 12l>12aul Chinese Tripifotka. 
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Prakaranaryavaea-sastra-karika 1 and in the Mahayana- 
samparigraha-ssstra , 2 and he has adduced ten reasons 
in order to prove that Mahayana Buddhism is Buddha’s 
true doctrine. And these ten reasons are almost the same 
as those stated by him in the Mahayana-sutralankara-karika 
as well as in Maitreyanatha’s statement pointed out above. 

Again, Vasubandhu also tried the same question and 
he too proved more conclusively than his elder brother 
that the Mahayana doctrine is Buddha’s true doctrine. 
So in his Bodhi-cittotpadana-sastra he has counted the 
calumniation of Mahayana Buddhism as one of the four 
great crimes. And he has said : — 

ct Thirdly, those people who speak ill of the true and 
vast doctrine of Mahayana commit one of the great 
crimes.” 3 

“ The faith on the Mahayana to be the great cause 
which can destroy the four kinds of hinderances ; and 
at the same time he stated that the calumniation of 
Mahayana is one of the great hinderances .” 4 

From the above several quotations, we come to under- 
stand that when Avodhya was the centre of the Yogacara 
school, the teachers of that school had tried their best 
to explain that the Mahayana Buddhism is Buddha’s true 
doctrine and also proved that the Mahayana Sutras are 
but the true speech of the Buddha himself. Beason to 
this is not far to seek. As we know, when the Mahasan- 
ghikas, having manifested Buddha’s Introspectional and 
Ontological perception, separated from the Sthaviras, the 
latter excommunicated the former with such bad epithets 
as ‘ Adharma-Vadins ’ and ‘ Papabhiksu ’ as their nick- 
names. Hence a great dispute took place between those 

1 Lai Bundle, Vol. 7, p. 8 6a, of Chinese Tripitaka. 

- Ibid , Vol. 9, p. 476. 

* Ibid, Vol 10, p. 99 as; 

* Su Bundle, Vol. 2, p. 826. 
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two schools. And when the latter lineage of the 
Mahasangbikas established the Mahayana Buddhism or 
the Mahayana schools then the Sthaviras began to 
calumniate the Mahayana Buddhism. And they were 
called by the Mahayauists as ‘Sravakayana’ or ‘Hinayana.’ 
Therefore, their hatred upon the Mahayana Buddhism. 
As the Mahayauists became more and more strong so 
they began to call the Mahayana Buddhism by such 
terms as ‘ Naivedam Mahayanam Buddha Yacanam ’ ( i.e ., 
the Mahavana doctrines are not the true doctrine of 
Buddha). Of course, the struggle between the Mahayauists 
and the Hlnavanists existed undoubtedly long before the 
time of Asahga and Vasubandhu, but it became a burning 
question at the time of Asahga and Vasubandhu and 
downwards. 

VIII 

The application of the terms in Asmghosa II. 

Manv of the Buddhist scholars still hold that Asva- 
ghosa, the author of the Buddhacarita and the Soundara- 
nanda-kavya, is identical with the author of the Mahayana 
sradhotpada-sastra ; but I cannot agree with them. 
According to me the author of the Buddhacarita and the 
Soundarananda-kavya is somebody other than the author 
of the Mahayanasradhotpada-sastra. Regarding this point, 
we have very few external evidences but from internal 
investigations, it can be shown that they are different 
persons having the same name. Because Asvaghosa I, 
was a great poet in India before the time of Kalidasa 
but not a great Philosopher, while Asvaghosa II, was not 
a poet but rather one of the greatest Philosophers of 
Buddhism in India. He established the doctrine of 
* Bhutatathata-pratltyasamutpada ’ or the doctrine of 
phenomenon rising from suchness (existence as such). If 
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we look at the philosophical work referred to above, we 
shall be struck with the depth of his system of philosophy. 
We already know that Nagavjuna’s doctrine of the 
‘ Dharma-tathata ’ mainly dealt with to speak in the terms 
of European philosophy — The problem ‘ the determination 
of constituents of reality,’ while the Yogacara doctrine of 
e Alaya-pratxtyasamutpada ’ or ‘ Sarva-vijnana-vada 5 mainly 
deals with the problem of the ‘determination of the rela- 
tion between the reality and cognition.’ And the doctrine 
of Asvaghosa II is a combination of both the above two 
systems of the doctrine. Hence, we are able to ascertain 
his date also ; the foregoing discussion proves that he 
must have flourished after the time of Nagarjuna, Asahga 
and Vasubandhu and we shall not be far wrong if we 
place him in or about the 5th century A.D. approximately. 

No w, let us see, how the terms ‘ Mahayana 5 and 
‘ Hlnayana ’ had been applied by him. Through his 
work we come to know that he tried to exalt Mahayana 
doctrine with the help of the term ‘ Mahayana ’ and 
without rejecting or disparaging other doctrines. The 
following quotation will make the point clear. 

In the Mahayana Sradhapada-sastra, it is stated 
that : — > J : t ; A 

“ The Mahayana can be briefly treated as to its two 
aspects, namely, what it is, and what it signifies. What 
is the Mahayana ? It is the soul of all sentient beings 
(sarvasattva) that constitutes all things in the world, 
phenomenal and supra- phenomenal and through this soul 
we can disclose what the Mahayana signifies. 

Because the soul in itself involving the quintessence 
of the Mahayana, is suchness (bhutatathata), but it 
becomes (in its relative or transitory aspect, through the 
law of causation) birth and death (samsara) in which 
are revealed the quintessence, the attributes and the 
activity of the Mahayana. The Mahayana has a triple 
V7 
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significance. The first is the greatness of quintessence. 
Because the quintessence of the Mahayana as suchness 
exists in all things, remains unchanged in the pure as 
well as in the defiled, is always one and the same (samata) 
neither increases nor decreases and is void of distinction. 

The second is ihe greatness of attributes. Here we 
have the Tathagata’s womb (Tathagatagarbha) which in 
exuberance contains immeasurable and innumerable 
merits (punya) as its characteristics. 

The third is the greatness of activity, for it (/.£.,) Maha- 
yana) produces all kinds of good works in the world, 
phenomenal and supra-phenomenal. Hence the name 
Mahayana (great vehicle). 

Again this Dharrna is called the Mahayana : because 
it is the vehicle (vana) in which all Buddhas from the 
beginning have been riding and Bodhisattvas when riding 
in it will enter into the state of Ruddhahood.” 1 

IX. 

The application of the terms by SfMmmati. 

Sthiramati, sometimes known as Saramati, is a man 
of Central India : 2 3 and he flourished about the latter part 
of the 5th century A. D. So he is a later contemporary of 
As'vaghosa II, and from the doctrinal point of view 
he undoubtedly belonged to the same lineage with 
As'vaghosa II. According to Hiuen-Tsang’s record" he 
wrote the Mahay fina-dhar mad hat u-avisesata-sastra (?) and 
the Mahayanottaratantra-sastra in the Southern India. 
From this it seems that his influence spread in the 
Southern India. 

1 Awakening of Faith by I, Suzuki, pp. 52-55. 

“ The Discourse of History of Mahayana Buddhism, hy Kun, Mayodn (in 
Japanese), p. 1 54, 

3 Real’s Records of Western World, p, 268, 

m 
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Through the above works, we come to know that his 
application of the terms ‘ Mahayana 5 and ‘ Hlnayana, 5 
with respect to the relation or comparison of different 
aspects of Buddhism, was by the disparaging of Hlnayana 
doctrine. And he counted the Hinayanic faith as 
one of the great ‘sins of abusing religion 5 (dharma- 
pavada). So in his Mahayanottaratantra-sastra, it is 
stated thus : — 

“ Those people who have a preference for the doctrine 
of Hlnayana have no faith in the Mahayana Dharma, so 

they are abusing all Mahayana Dharma Therefore, 

you should be afraid of such slander of Dharma. Because, 
such sin will lead us to hell where people suffer endless 
miseries. 55 1 

CHAPTER III. 

The application of the terms ‘ Mahayana 5 and 1 Hlnayana 5 
by the teachers of Nalanda, University. 

Nalanda, was the centre of Buddhism during the 
period that covers the time of Sakraditya and Buddha- 
gupta of the later Gupta dynasty, on the one hand and the 
time of Mahipala of the Pala dynasty on the other, that 
is to say, the period running from the 5th century A.D. 
to the 11th century A. D. 3 We know that the Yogacara 
school of Maitreyanatha, Asanga and Vasubandhu first 
arose in Ayodhya and gradually spread to the South-East. 
The Madhyamika school of Nagarjuna arose in the 
Andhra country at first and extended its influence 
gradually to the North and Central India. It is rather 
strange that those different Mahayana schools came across 

; Su Bundle, Yoh II, p. 102/./ of Chinese Tripitnkn, 

- I have discussed about the History of NalaruU in ray work { the Shifting of the 
Centre of Buddhism in India,’ published in the Journal of Letters, Calcutta 
University, Yol. I, p. 85. Y/- 
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each other in the Madhyadesa. The famous Nalanda 
monastery was the very place where these two schools 
met each other during the 5th century A.D. After that 
time, Nalanda became the most important place as being 
the centre of Buddhism as well as the seat of Buddhistic 
learning. 

There, not only Mahayanic doctrines, such as 
‘ Madhyamika ’ and 4 Yogaeara,’ but also other systems 
of it such as ■ Bhutatathata ’ doctrine of As' vaghosa II, 
‘ Mantrayana 5 doctrine of Nagabhodhi — nay even the 
Hlnayanic systems — were taught and studied simul- 
taneously. 

In this period several famous learned monks of 
different schools flourished in India and many of them 
came and lived together in Nalanda. Though they had 
to contend against each other in coarse of their discussions 
as to their doctrinal differences and though their opinions 
differed from each other yet they were equally at their 
best in exalting the Mahayana Buddhism and disparaging 
the Hinayana and other heretical doctrines. For this 
reason I shall not take their accounts separately but put 
all of them together under the Nalanda school. 

(A) A.s to Nagarj una’s lineage the following teachers 
who flourished during this period might be noticed, 
they are : — 

1. Bhavaviveka (about 528-560 A.D.) 

2. Jnanaprabha (about the end of 6th century A.D.). 

3. Candrakirti (about the end of 0th century A.D.). 

4. Simbaprabba (about the beginning of 7th century 

A.D.). 

5. Jinaprabha (about the end of 7th century A.D.). 

6. Santideva (about the end of 7th century A.D.). 

Bhavaviveka . — One of the lines of Nagarj una — held 
the idea of ‘ Svatantra 5 on the Madhyamika doctrine as 
opposed to the tenets of ‘ Prasanga ’ of Buddhapalita on 
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the same doctrine mentioned above. Of his application 
of the terms ‘ Mahayana ’ and ‘ Hinayana ’ we find 
in his P raj nadipa-s'as tra- vyak hya. There it has been 
stated : — 

“ Saddharma (true law) is pure and it can do away 
with all sorts of sufferings as well as their semblances (or 
perfumes) which may leave some impression on one’s 

mind. Therefore, it has been described as pure and 

this Saddharma is what we call Mahayana .” 1 

Jmpmbha . — No work has as yet been found that can 
be attributed to his authorship. However, from the 
Chinese as well as from the Japanese Buddhist source 2 we 
come to know that he divided the whole Buddhist system 
into three categories and ascribed them to three different 
schools : — 

(i) The doctrine which says that ‘ both subject and 
object are existing.’ 

(ii) The doctrine which says that ‘ subject is existing 
but object is not existing.’ 

(in) The doctrine which says that ‘ both subject and 
object are not existing.’ 

Item No. (i) indicates the Hinayana doctrine, i.e., the 
doctrine of the Sthaviravadins and the Sarvastivadins 
and No. (ii) indicates the doctrine of the Yogacara school, 
while No. (in) indicates the Madhvamika doctrine. With 
the help of the first item he disparaged the Hinayana 
doctrine and with the second as well as with the third he 
extolled the Mahayana doctrine. 

Candraklrti and Sihhaprabka. — Regarding them we 
have not as yet come across any statement that can throw 
light upon the application of the terms ‘ Mahayana’ and 
‘Hinayana.’ \ 

1 Su Bundle, VoL T, p. 139 b, of Chinese Tripitaha. 

2 ,"J iu-ni-mou-i’on-shiri-chi^gi.-ki ; -one of the most important commentaries on the 
D vadasa-mk&ya-sa stra of Nagarjuna, p. 3 a. 
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Bantideva. — Regarding his application of the terms the 
following works bear testimony. In the Bodhicaryavatara 
it has been stated : — 

“If the great vehicle is not admissible, how then your 
tradition can be admissible ? ” 1 

Again, it has been stated in his Sikga-samuceaya 
thus : — 

“The Master replied: 'Even so, Manjusri, whosoever 
after producing the thought of enlightenment holdeth not 
fast, neither studieth the Great Vehicle, but hath inter- 
course with such as follows the “ Disciples Vehicle,” and 
is intimate with them and readeth their doctrine, and 
maketh his study therein, and proveth it, and informeth 

him thereof, and reciteth its topics ’ and so forth down 

to ‘ teacheth them, he thereby becometh. dull of wit, 

and is torn away and cast back from the Eoad of the 
Highest wisdom.’ ’’ - 

Again, in the same Sastra, he stated : — 

‘ Dissuading from following the Perfections — Preaching 
the Ideals that lead to the Hlnayanal — “Again the 
inceptor Bodkisattva may speak thus to some one : You 
are not capable of practising the six perfections. You 
cannot become enlightened with the perfect Enlighten- 
ment. Speedily produce the thought of the way of the 
Disciples or the Pratyeka Buddhas: by this means you 
shall escape from the chain of re- birth... and thus, as 
aforesaid, this is the second Boot Sin of the Inceptor 
Bodhisattva .” 3 

Again, in the Sarvadharmaratnottara-arthasangltl- 
sastra, he has stated: — 

“ The true doctrine has been preached in theMahayau.” * 

1 “Nanu assidham Mahayanam katham siddhastvadiigamah.” (Published in 
Journal of Buddhist Text Society, Yol. II, Part II, p. 20, No. 42, 

- - samueeay a. Translated by W. IT, D, House, 3 922, p. 7. 

:i Ibid, p. 63, 

Sa Bundle, Yol 3, p, 886, of Chinese Trip! taka. 
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Again in the same Sastra he stated thus : — 

“ This Mahayana is the essence of all Pharma.” 1 

(B) As to the lineage of Yogacara school, we have 
the following teachers during the Nalanda period, they 
are : — 

1. Gunamati (about the end of 5th A.P.). 

2. Pigunaga (about the end of the 5th A.P.). 

3. Sthiramati (a contemporary of Pigunaga). 

4. Sankarasvami (a contemporary of Pigunaga). 

5. Nanda (about 528*560 A.P.). 

6. Yimala Candra (about 528-560 A.D.). 

7. Pharmapala (about the beginning of the 6th 

A.P.). 

8. Silabhadra (636 A.P.). 

9. Pharmaklrti (about 698-9 A.P.). 

10. Jinaputra. 

11. Yisesa Mitra. 

12. Jnanacandra. 

13. Bandhuprabka (Nos. 10-13 are all the younger 

contemporaries of Pharmapala). 

Gunamati , Digimaga and Sankarasvami. — Regarding 
the application of the terms by them we have no state- 
ment in particular. 

Sthiramati. — Of his application we find in the 
Mahayanabhidharmasamyukta-sanglti-sastra thus 

“ In the Mahayana there are four secrets which 
include all kinds of truths that Buddha has preached.” 

Again, in the same Sastra it has been stated : — 

‘‘The question is : if the Sravaka-pitaka and Bodhi- 
sattva-pitaka, etc., are equally derived from the Pharma- 
kaya, then, why the people offering Bodhisattva-pitaka 
with fragrances and wigs, produce great limitless fortune 
and why it is otherwise in the case of Sravakayana ? 

1 See Bundle, Yol 3, p. 89«, of Chinese Tripitaka. 
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Answer: Because, the Bodhisattva-pifaka is the 
foundation of the divine favour and is the source of 
pleasure for all people.” 1 

Ncmcla and Vimalaeandm. — Regarding their applica- 
tion of the terms, nothing is as yet known. 

Dharmapala.— About his application we find the 
following statement in his Vijuaptimatrasiddhi-sastra in 
connection with what he said about sis Pravartana-stage : 

“The 5th Pravar tana stage is low and inferior: that 
is to say, the stage of two yiina (Sravaka and Pratyeka 
Buddha-vana) is meant only for the self-benefit and for 
this purpose, suffering is depreciated, while search after 
Nirvana and realisation of the truth of Atma-sunyata only 
are advocated 

The 6th Pravartana stage is high and superior, that 
is to say, the stage of Mahayana is intended for the 
attainment of great Bodhi — both for self and others — and 
at the same time they neither hate birth and death nor 
do they seek for Nirvana; but they look to the attain- 
ment of both the Atma-sunyata and Dharma-stinvatS.” - 

Again, in the Yaipulya-sata-s'istra-oyakhya he has 
said thus :— 

“This Sloka indicates two kinds of virtues of one who 
believes in the Mahayana. One is the attainment of high 
knowledge and the other is the great virtue itself. 
Therefore, Mahayana can easily destroy all heretical sects 
and it gives great benefit. In other words, through those 
virtues one can attain the highest Nirvana and at the 
same time help others to shake off the pangs of birth and 
death.” 3 

Sllahhadra. — Regarding his application of the terms, 
we have no statement in particular. However, from the 

3 Sn Bundle, Yol. 8 , p. 78 h-e, of Chinese Trspttakn, 

- W a ng Bundle, Yol , 1 0, p . -!4u , 

3 Ibid , p. 104«, 
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Chinese as well as from the Japanese accounts i we come 
to know that he has made three divisions of the whole 
Buddhism according to different characters of the 
doctrine, through three different categories, as has been 
stated in the Sandhinirmocana-sutra. The three divisions 
are : — 

(i) The doctrine of existence (i.e., the doctrine which 
admits the existence of atomic elements but not the 
existence of Ego). 

(ii) The doctrine of Sunyata (i.e., the doctrine which 
does not admit either the existence of atomic elements 
or the existence of Ego). 

(in) The doctrine of middle-path (i.e., the doctrine 
which not only admits the existence, but at the same 
time does not admit the Sunyata. also). Among them, 
hirst division indicates the Hlnayana doctrine, Second 
and Third indicate the Mahayana doctrine. With the 
help of these three kinds of division he depreciated the 
Hlnayana Buddhism and extolled the Mahayana 
Buddhism. S 

Dharmakirti — is a disciple of Dharmapala, In the 
translation of Chinese Tripitaka we have two works 
referring to Dharmakirti as an author. One is Vajrasuci 
and another is Siksa-samucchaya. Regarding his appli- 
cation of the terms ‘Mahayana’ and ‘Hlnayana 5 we 
find three places 2 of reference in his latter work. But 
these statements are, curiously enough, exactly identical 
with those of Santideva’s &iksa-samucchaya already pointed 
out by me. Erom an examination of both I hold that 
this Siksa-samucchaya is, on the whole, almost the same 
as that of San tide va, Therefore even if it is the translation 
of the same original, it is quite clear that Dharmakirti 

a Jin-ni-inon-ron-shiu-cki-gi-ki : one of the most important commentary on the 
PvSdasa-nikSva-s&stra, Vol. l f p. 36-a, 

q Sa-BuncUe, Vol. 3, p, 246; p. 28a ; ,p. 336 of Chinese Tripitaka. 

is t ■ mwmmm i 
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the Little Vehicle who hampered by contracted views, 
adhere to a Sastra which abuses the principles of the 
Great Vehicle. They speak of the followers of that 
system as men of a different religion, and they wish to 
hold a controversy with you on this point. Now L 
know that in your convent there are eminent and 
exceedingly gifted priests of different schools of learning 
who will undoubtedly be able to overthrow them — so 
now, in answer to their challenge, I beg you to send four 
men of eminent ability, well acquainted with one and 
the other school, and also with the Esoteric and Exoteric 
doctrine, to the eountrv of Orissa. ’ 

“ When Silabhadra had received the letter, he assembled 
the congregation, and after inquiry, he selected Sagara- 
mati, Prajnarasmi, Simharasmi and the master of the 

Law as the four men in reply to the king’s mandate 

‘And now, the master of the Law being desirous 

to go to Orissa, inquired about getting the essay of 
the “ Little Vehicle ” which proposed to destroy the 
principles of the “Great Vehicle” in 700 slokas 

“Then having grasped the errors of the work, he 
wrote a refutation of it in -600 slokas, and called it 
‘ The destruction of heresy,'' taking up the doctrines of 
the Great Vehicle point by point. 

“ He presented the work to Sflabhadra and amongst, 
all the disciples there was not one, on reading the wor ^ 
but was consenting to it, ‘ who,’ they said, 1 can over- 
turn such arguments?’”' This was the condition that 
existed between the Mahavanist and Hinavanist even 
at that time. 

In the above I have shown only the application of 
the terms ‘ Mahayana’ and ‘ Hlnayana ’ by the Mahayana 
teachers. Let us then see also what was the conception 

1 Beel’s translation of the life of Hnien-Tsiang, pp. 558*165. 
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viliara of brass, a work magnificent and admirable. 
But why did not Your Majesty construct a Kapalika 
temple or some other building of that sort ? * 

“ The king answered : ‘ What mean you by these 
words of reproach ? ’ 

“ In reply, they said : e The Monastery of Nalanda 
with its “ sky-flower ” doctrine is not different from that 
Kapalika sect. This is our meaning. ’ 

“ Before this a consecrated king of South India had 
a teacher, an old Brahman, whose name was Prajnagupta 
and who was well versed in the doctrine of the 
Sammatiya school. This man composed a treatise in 700 
Slokas against the Great Vehicle. All the teachers of 
the Little Vehicle rejoiced thereat, and taking the book 
showed it to the king and said : ‘ This represents our 
doctrine : is there a man of the other school that can 
upset one single word of it ? ’ 

“ The king said : ‘ I have heard of the fox, accompanied 
by the meadow rats, boasting that he was able to contend 
with the lion, but as soon as he saw him, his heart failed 
him and thev were all scattered in a moment. You, 
sirs, have not yet seen the priests of the great Vehicle, 
and so you firmly maintain your foolish principles. If 
you once see them — affrighted, you will, I fear, then, 
he the same as that (fox). ’ 

“ Then they answered : 4 If there be any doubt on 
the king’s part about the matter, why not assemble a 
conference and let there be a close investigation as to 
right and wrong ? ’ 

“ The king said : ‘ And what difficulty is there in this ?’ 

“ So on that very day he sent a messenger with a letter 
to the Nalanda convent to Sllabhadra, the master of 
the Law, surnamed 4 the treasure of the true doctrine ’ 
(saddharmapitaka ?), in which he said : ‘ Your servant, 
whilst progressing through Orissa, met some priests of 
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was not the author of the work but Santideva is. The 
Chinese translator, however, has made a mistake. 

Jinaputra, Visesamitra, Jhmachandm and Bandha- 
prabha. — Regarding their application of the terms we 
do not find any statement at present. Thus in the 
above, we have shown several applications of the terms 
5 MahaySna 5 and e Hlnayaaa ’ by different teachers 
belonging to the Nalanda period. This application of 
the terms point to two ends in view : that is to say, 
through these terms they disparaged doctrine while 
extolling Mahayana Buddhism on the one hand and 
they tried to prove that the Mahayana doctrine is the 
true doctrine of Buddha on the other. This being 
the case, we also come to understand that during the 
Nalanda period there were still many Hlnayanists 
who used to look down _upon the Mahavanists and 
their ‘ Dharma 5 as not being true Buddha’s doctrine, 
otherwise, why did these Mahayana teachers of that 
time tried to prove that the Mahayana Buddhism is the 
only true doctrine of Buddha. Moreover, this faet is 
clear from a statement in the life of Hiuen-Tsiang where 
it has been stated thus : — 

“ Before Simharasmi had departed, Siladitya-raja had 
constructed a vihara covered with brass plates by the 
side of the Nalanda monastery about a hundred feet 
in height. It was renowned through all countries. 

“The king after returning from the subjugation 
of Konyodha (Gran jam ?) came to Orissa. The priests 
of this country all study the little vehicle {and do not 
believe in the great vehicle. They say it is a system 
of the ' sky-flower ' heretics , and was not delivered by 
Buddha, k : , .• : ..-y y :■ y 

“When they saw the king after his arrival, they 
entered into conversation and said : 1 We hear that the 
king has built by the side of the Nalanda convent a 
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of the terms ‘ Mahayana s and c Hlnayana, ’ according 
to the view of the common people at this time. On this 
point, I-Tsing’s statement will give clear explanation. 
His statement runs thus : — 

“ Those who worship the Bodhisattva and read the 
Mahayana Sutras are called the Mabayanists while those 
who do not perform these are called the Hinayanists. 
There are two kinds of the so-called Mahayana, first the 
Madhyamika : second, the Yoga ” 1 

It should be borne in mind that this kind of conception 
among the common people were current even in the time 
of la-Hien who started on his travels in A.D. 399 and 
returned to China after fifteen years. Bo he has said : — 

“ Students of the Mahayana present offerings to the j 
Prajnaparamita, to Manjusri and to Avalokitesvara. ” 2 

’ Dr. Takakusifs, I-Tsing, p. 15. 

- Leggo’s Fa-Hien, p, 46. 



